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FOREWORD. 


The Board of Trustees of the Central Hindu : 
College has laid down the following principles on 
which religious and mora! teaching is to be given 
in all Institutions under its control. 


The object of the Central Hindu College being 
to combine Hindu religious and ethical training 
with the western education suited to the needs of 
the time, it is necessary that this religious and 
ethical training shall be of a wide, liberal and un- 
sectarian character, while at the same time it shall 
be definitely and distinctively Hindu. It must be 
inclusive enough to unite the most divergent forms 
of Hindu thought, but exclusive enough to leave | 
outside it forms of thought which are non-Hindu. 
It must avoid all doctrines which are the subject of 
controversy between schools recognised as ortho- 
dox; it must not enter into any of the social and 
political questions of the day ; but it must lay a 
solid foundation of religion and ethics on which the 
student may build, in his manhood, the more speci- 
alised principles suited to his intellectual and emo- 
tional temperament. It must be directed to the 
building up of a character—pious, dutiful, strong, 
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self-reliant, upright, righteous, gentle and  well- 
balanced—a character which will be that of a good 
man and a good citizen; the fundamental princi- 
ples of religion, governing the general view of life 
and of life's obligations, are alone sufficient to form 
such a character. That which unites Hindus in a 
common faith must be clearly and simply taught; 
all that divides them must be ignored. Lastly, 
care must be taken to cultivate a wide spirit of 
tolerance, which not only respects the differences 
of thought and practice among Hindus, but which 
also respects the differences of religion among non- 
Hindus, regarding all faiths with reverence, as 
roads whereby men approach the Supreme. 


‘Therefore:—1. The Religious and Ethical In- 


struction must be such as all 
Hindus can accept. 


M 


It must include the special teach- 
ings which mark out Hinduism 
from other religions. 

3. It must not include the distinctive 


views of any special school or 
sect. 


The Text Book is intended to be studied by 
Hindu youths in Colleges, after the elementary one 
and the Catechism have been mastered in school 
days. It follows exactly the same general plan, 
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filling in the broad outlines given in the elementary 
one, and supplying details which were not before 
introduced, lest they should contuse the minds of 
young learners. ni 


It follows the same principle of expounding 
beliefs common to the vast majority of Hindus, 
avoiding special sectarian views. In the Introduc- 
tion a very brief sketch of the great Schools is 
given, as every youth should know of their exis- 
tence and of their distinguishing marks. 


The name to be given to these books was 
carefully discussed, and that of * Sanátana Dhar- 
ma" was finally chosen, as connoting the ancient 
teachings, free from modern accretions. It should 
cover all sects, as it did in the ancient days. 


May this book also aid in the great work of 


building up the national Religion, and so pave the 
way to national happiness and prosperity. 
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INTRODUCTION. 
sinama AR: The Religion based on the Ve- 
das, the Sanátana Dharma, or Vaidika Dharma, is. 
the oldest of living Religions, and stands unrivalled 
in the depth and splendour of its philosophy, while 
it yields to none in the purity of its ethical teach- 
ings and in the flexibility and varied adaptation of 
its rites and ceremonies. “It islike a river, which 
has shallows that a child may play in, and depths 
which the strongest diver cannot fathom.” It is 
thus adapted to every human need, and there is 
nothing which any religion can supply to add to its 
rounded perfection. The more it is studied, the 
more does it illuminate the intellect and satisfy the 
heart, ¿The youth who learns something of it is 
laying up for himself a sure increaser of happiness, 
a sure consolation in trouble, for the rest of 


his life. 


~ 


{24 
° er R oe A š 
WIYAR CTI AA Alaa AST: [P 


“That which supports, that which holds to- 


gether the peoples (of the universe), that is 
Dharma.” 


Dharma is not merely a set of beliefs having 
no necessary connection with the daily life of hu- 
manity, but it is the very principles of a healthy 
and beneficent life. Therefore to know those prin- 
ciples and act upon them is to be a true Aryan (or 
follower of Vaidika Dharma), and to tread the sure 
road to happiness, individual as well as general. 
The etymological meaning of “religion” is also 
the same, “that which binds together.” “ Vaidika " 
means “ pertaining to the Veda or Perfect Know- 
ledge.” Hence Vaidika Dharma means “the Reli- 
gion of Perfect Knowledge.” 


. One of the most remarkable things in the San4- 
tana Religion is the way in which it has laid down 
a complete scheme of knowledge, and has then 
crowned it with a Philosophy composed of six 
faces, but governed by one idea and leading to one 
goal No such comprehensive and orderly view of 
human knowledge is elsewhere to be found. This 
has been sketched in the Elementary Text-Book, 
but now requires some further elucidation. 


1 Mahábhárata, Karna Parva, lxix, 59. 


ow 
THE BASIS OF SANATANA DHARMA. 


The xq: Shrutih, consisting of the Four 
Vedas is the final authority in the Aryan Religion, 
and these four Vedas form in their entirety THE 
VEDA, THE PERFECT KNOWLEDGE, revealed by 
Brahma, seen by the Rishis, and clothed in words 
by Them for the benefit of the Aryan peoples, 


gMeaseafaag TITA afaarary ATTA: | 
SAL ATAT YAM ID EHI I ' 
“The Vedas, together with the Itihasas, were 
withdrawn at the end of the Yugas. The Mahar- 
$his, permitted by Svayambha (Brahma), recovered 
them by Tapas.” 


It appears that modifications were introduced 
on such recoveries, which took place at the begin- 
ning of each cycle, so as to suit the again revealed 
Vedas to the special conditions of the age, For 
we read in the Dev! Bhdgavata :— 


ATAH 8 TEAM med EGIT | 
ANING ANA Ls UB ESTAN I 
“Then, in the Kali age, He (Vishnu in the 
form of Vy4sa) divides the one Veda into many 
parts, desiring benefit (to men), and knowing that the 


1 Quoted by Shankaracharya, and attributed by him to 
Vyása.—Sháriraka Bhashya. I. iii. 29, 
2 Loc, cit, I. iii. 19. 
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Brahmanas would be short-lived and of small in- 
telligence,” and hence unable to master the whole. 


Thus the Rişhis are ever watching over the 
Religion they gave, withdrawing and again giving 
revelátion according to the needs and the capaci- 
ties of each age. If so much has disappeared 
from the sacred books—as may be seen by com- 
paring the number of shlokas said to be contained 
in some of them, with the extant shlokas—this 
disappearance has been brought about by the Rishis 
for men's benefit, 

In Patafjalis Mahdbhadshya much higher fig- 
ures, as regards the extent and content of the Vedas, 
are given than are found in the now extant books. 
He mentions 21 shákhás of the Rigveda, 100 of 
the Yajurveda, 1000 of the Sdmaveda and 9 of 
the Atharvaved2, The Muktikopanishat gives 21 
shakhas of the Rigveda, 109 of the Yajurveda, 
1000 of the Sdmwaveda, and so of the Atharvaveda. 
Of these but few are now known. ! 


Each Veda has three generally recognised divi- 
sions :— 

(1) The dfgat Samhita, or Collection, consist- 
ing of qsmfst Süktáni, Süktas, hymns used at sacri- 
fices and offerings, the Mantras, on which the 


efficacy of the rite depends. 
—— =o a Ee 


1 Cf. on this point the Charana-Vytha. 
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(2) The argent Bráhmanáni, Bráhmanas, de- 
scribed by Ápastamba as containing precepts for 
sacrifice, reproof, praise, stories and traditions; 
they explain the connection between the Süktas and 
the ceremonies; they are treatises on ritual, but 
interspersed with the ritual directions are many 
illustrative stories, philosophical observations and 
profound ideas, especially in the Zgdya Mahé- 
brahmana and the Shatapatha Brahmana. Trea- 
tises named UARA AranyakAni, Aranyakas, Of 
Books for the Forest, z. e, for study by recluses, are 
given at the end of the Brahmanas. : 

(3) The sqfaq¢: Upanishadah, Upanishats, phi- 
losophical treatises of a profound character, em- 
bodying the s@faar Brahmavidya, on which the 
Six Darshanas, or the great systems of philosophy 
are built up. They are many in number, 108 
being the more important, and of these IO or 12 
are called Major, and the rest Minor. The Major 
have been commented on by the founders of the 
leading schools of Vedanta, or by their early 
disciples. 

The Samhita, or Collections of the Mantras of 
the Rigveda, contains 1017 Süktas, arranged in 
IO aoga Mandaláni, Mandalas, literally circles. 
The Süktas are for the most part prayers to, and 
invocations of, the Devas, but we shall find later that 
the One Supreme Existence is also definitely taught 


S 
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in this ancient Aryan book. It is the book of 


the grat Hota, the priest who pours offerings into the 


fire, and, as its name implies, is the knowledge of 


Richas, or laudatory verses, to be recited aloud at 
the time of the sacrifice, 


The Samhita of the Vazurueda consists of forty 
Adhyayas, or chapters, containing 1886 shlokas, 
about half of which are also found in the Rigveda. 
There are two main versions of it, the Krishna, the 
black, or Taittirtya, in which the Samhità and Bráh- 
mana are mixed up; and the Shukla, the white, or 
Vájasaneya, in which the Samhita is separate from 
the Brahmana. There are other minor differences. 
The Samhita consists of the invocations and prayers 
offered in sacrifices in the preparation of the mate- 
rials, the altar, the bricks, the stakes, etc, etc, 
Details of the sacrifices often mentioned in histories 
—the Rájasüya, the Ashvamedha, etc,——may here 
be found as well as of domestic and other ceremo- 
nies. It is the book containing, as its name implies, 
the knowledge of sacrifices, and belongs especially 
to the ss: Adhvaryuh (conductor), comprising 
his duties in a sacrifice. 

The Samhita of the Sémaveda contains 15 
books divided into 32 chapters, again subdivided 
into 460 hymns. Most of these are also found in the 
Rigveda mantras, only 75 being different. The 
Sdmaveda is the knowledge of song, and its hymns 


a ee s ee ee | NAN 


gi - + TRUMAN 


D. 23 
were chanted by the g*erar Udgata, at sacrifices in 
which Soma was offered. ! 


The Samhita of the Askarvaveda is divided 
into 20 Kandas, and these again into 731 hymns. 
Its earthly compilation is ascribed to the descen- 
dants of Atharvana, the Angirasas and the Bhrigus, 
to whom it was revealed. It is sometimes called 
Brahmaveda, probably because it was the special 
Veda used by the mar Brahma, the chief priest at a 
sacrifice, who supervised the whole, and remedied 
any errors that might have been committed by the 
Hotri, Adhvaryu and Udgátri. The name, however, 
may refer to the fact that in the Atarvaveda is also 
expounded the knowledge of Brahman which be- 
stows Moksha, liberation from rebirth, many of the 
more famous Upanishats forming part of it. Fur- 
ther, it throws much light on the daily life of the 
ancient middle class Aryan, the merchant and the 


pe ee 

1 The Samhitá of the Sdmaveda comprises four 
different works, the TAWA, the wg: the Rey and the 
awam. All these four include the whole of the 
Sámaveda as set to music, But as the hymns with 
their musical notations became wholly unintelligible, 
even in early days, they were rearranged into a dis- 
tinet compilation, called the Árchika. On this compila- 
tion Sáyana wrote his Bhashya. The figures used on 
the top of the mantras in the printed text indicate the 
notes of the gamut. 


L*3 


agriculturist, as well as on that of the women of the 
same class, and thus has a special historical and 
sociological interest of its own. 


There are two Bráhmanas attached to the 
Rigveda ; the Aitareya, consisting of 40 AdhyAyas, 
deals with the Soma sacrifices, the Agnihotra, and 
the ceremonies connected with the accession ofa 
king. The Aitareya Aranyaka belongs to this 
Brahmana, in which the Aztareya Upanishat is in- 
cluded. The Kaushttaki Braéhmana, sometimes 
“called also Shdukhdyana, has 30 Adhyáyas and 
deals with the Soma sacrifices. The Aranyaka of 
the same name belongs to it, and includes the 
Kaushitaki Upanishat. There are attached to it 
also 8 minor Upanishats. 


In the Krishna Yajurveda there are no separate 
Brahmanas recognised by two schools, the prose por- 
tions mingled with the Samhitá taking this place; 
but a third school separates these as the Taittirtya 
Brahmana in 3 Adhyayas, with a Taittsfya Aran- 
yaka containing the Tattitya Upanishat. The 
Katha and Shvetdshvatara Upanishats and 3I 
minor ones belong also to the Krishna Yajurveda. 
The Shukla Yajurveda has the Shatapatha Bréh- 
mana in 100 Adhyáyas, the Aranyaka of which con- 
tains the Brihadéranyakopanishat, also called the 
Vájasaneya ; the [shopanishat forms the last chap- 
ter of this Veda, together with 17 minor Upanishats, 
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The Sdmaveda has 3 generally known Brah- 
manas ; the Zalavakéra, which includes the Keno- 
panishat ; the Pafichavimsha, containing 25 books ; 
the Chhándogya Biáhmama, including the Upa- 
nishat of that name, and 14 minor ones. 


The Atharvaveda has the Gopatha Brahmana, 
consisting of 2 books. Many Upanishats are at- 
tached to this Veda in different lists. The Mån- 
dákya, Mundaka and Prashua are among those 
classed as the 12 chief Upanishats, and there are 
31 minor ones attached to it in the Muktibopanit- 
shat. 


The 12 chief Upanishats are: the Aitareya, 
Kaushttaki, Taittiriya, Katha, Shuetashvatara, 
Brihadéranyaka, Isha, Kena, Chhándogya, Man- 
dtkya, Mundaka and Prashna. The student can 
find the complete list of the whole 108 in the Muk- 
tikopantshat.. | 

On these Shrutis the whole fabric of Vaidika 
Dharma, the Religion of the Vedas, as it is truly 
named, is built. In modern days much criticism 
has been directed against the Vedas, because the 
occult knowledge, on the possession of which de- 
pends the understanding of their inner meaning, 
has disappeared. They contain in their entirety a 
system by the mastery of which all the energies of 
nature may be controlled, for it is the system by 
which these energies were vitalised in our universe 


Ew] 
at its beginning, and are still directed by Ishvara. 


A true Vedavit could rule nature, and all her ener- 
gies would be at his service. CERA 


It is therefore not wise to conclude hastily that 
passages in the Vedas are rubbish, or “the bab- 
blings of a child-humanity," because they are not 
intelligible to the modern student, devoid of Yoga 
and of inner knowledge. The student should sus- 
pend his judgment whenever he feels inclined to. 
see absurdity, remembering that some of the keen- 
est intellects produced by humanity have seen 
wisdom where he sees none, and he should wait 
until riper years and increased purity of life have 
opened his eyes. 


The Vedas are summed up in the Gayatri, the 
Gáyatri in the Pranava, and the Pranava is the ex- 
pression of the Absolute. This statement is repeat- 
edly made in the Vedas themselves, and occurs 
again and again in Samskrit literature. The real 
meaning or significance of this mysterious fact can 
only be discovered by prolonged study and medi- 
tation. 


Next in order to the Shruti in authority comes 
the ena: Smritib, which explains and developes 
Dharma, laying down the laws which regulate 
Áryan national, social, family and individual obli- 
gations, They are the text-books of law, and are 


— 
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very numerous,! but four of them are regarded as 
the chief, and these are sometimes related to the 
four Yugas, Manu being said to be the authority 
for the Satya Yuga, YAjfiavalkya for the Treta, 
Shafikha and Likhita for the Dvdpara, and Para- 
shara for the Kali. 


ha g mr. bd Srarat agaran | 
Zrqx Sia: «ol ATTA: gaT: il 

* [The laws] of Manu are declared for the Krita 
Yuga, those of Y4jfiavalkya for the Treta; those 
of Shafikha and Likhita are remembered for the 
Dvapara, those of Paráshara are remembered for 
the Kali.” 

Thus we see that, asin the case of the Vedas, 
the Rishis with the necessary authority made alter- 
ations and adaptations to suit the needs of the time. 
It was this flexibility, characteristic of the Sanatana 
Dharma, that preserved it through so many ages, 
when other ancient religions perished. The above 
saying, however, is in no way followed to-day. 


Of the authority of the Shruti and Smriti, Manu 
says: 
aded | dar fast TAMEN EN d «gia: 
a ATASE arrat aat È IEEE s ; 


1 See the Introduction to Mándilik's translation of the 
Vyavahára Mayükha and Yájnavalkys Smriti. 
Loc. cit. ii. 10. 
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“The Veda is known as Shruti, the Dharma- 
shástras as Smriti: these should not be doubted 
(but carefully consulted and considered) in all mat- 
ters, for from them Dharma arose." 


Of these Smritis, the two of Manu and Yåjña- 
valkya are universally accepted at the present time 
as of chief authority all over India, and Yájíia- 
valkya is chiefly consulted in all matters of Hindu 
law. The other Smritis are drawn upon when it is 
necessary to supplement these. 


Manu, the original lawgiver of the Áryan race, 
is said in the Vérada Smriti to have composed a 
Dharmashástra in 100,000 shlokas, arranged in 
1080 chapters: this was reduced by Narada to 
12,000 shlokas, by Márkandeya to 8000, and by 
Sumati, Bhrigu's son, to 4000. The Laws now 
exist in I2 books, containing only 2685 shlokas. 
Manu expounds the origin of the universe, and 


then desires Bhrigu to recite the Institutes as ` 


taught by himself. Bhrigu, accordingly, sketches 
the work, and then expounds in detail the duties of 
the student (chap. ii.), the householder (chap. iii.), and 
of one who is a Snátaka (chap. iv.); he then deals 
with food, impurity and purification, and with 
women (chap. v), and finishes the orderly life by 
describing the two last stages of the forest-dweller 
and the Sannyási (chap. vi) The duties of a king 
are then laid down (chap. vii.), and the administration 
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of civil and criminal law (chap. viii). This is 
followed by the "eternal laws for a husband and 
his wife," the laws of inheritance, the punishments 
for some crimes, and some additional precepts as 
to royal duties (chap. ix.) The rules for the four 
castes, chiefly in times of distress, follow (chap. K.N 
and then laws on penances (chap. xi). The 12th 
chapter deals with transmigration and declares that 
supreme bliss is to be gained by the knowledge of 
Atma, on whom “ the universe rests." . vor 

The Ydjnavalkya Smriti consists of 3 AdhyA- 
yas, or chapters, which contain roro shlokas. 
They deal respectively with Áchára (Conduct), 
Vyavahára (Civil Law), and Prayashchitta (Pen- 
ances). Inthe first Adhyáya the duties of the 
Castes and Ashramas are expounded, foods are 
dealt with, gifts, offerings, certain rites, and the 
duties of a king are explained. In the second, 
civil law and procedure and punishment for crimes 
are laid down. In the third, purifications are 
given, and these are followed by an explanation of 
duties in time of distress, and those of a forest- 
dweller and an ascetic, and some physiological 
details ; then follows a disquisition on the univer- 
sal and the individual Soul, the paths of liberation 
and of bondage, yoga, the siddhis, and transmigra- 
tion, together with a number of penances. 


Next in succession to thé Smriti come the 
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soit Puránáni, the Puranas, which, with the 
TAAT, Itihasah, the history, are sometimes said to 
form the yaar ag: Pafichamo Vedah, the Fifth 
Veda. (NArada, in telling Sanatkumára what he 
has read, calls them the fifth, and Shankara says 
on this: qswap*: )) In the Vishnu Bhágavata 
occurs the phrase :— 


BIA AA MASAATI AAT THAT: | 
«'agraqusr a vut dx Tse il^ 


Vyàsa “having recovered the four Vedas, 
named the Rik, Yajuh, Sama, and Atharva, com- 
pleted the Itihasa and Purina, called the fifth 
Veda.” 
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So also is it written :— 


arg rfe aiit gan qarata | 
grat aè renaja rar il’ 


“ Always, in each Dvapara age, Vishnu, in the 
form of Vyasa, reveals the Puránas, as is fitting, 
for the sake of Dharma." 


"Mádhava says that “ like the six Afigas, the 
Puránas, etc. are adapted to give a knowledge of 
the Vedas, and are therefore worthy objects of 
study." 


pw ae nd MR UMS Ki PPM ee 


1 Chhdndogyop. YII. i. 2. 2 Loe. cit. L. iv. 20. 
3 Devé Bhág. L. iii. 18. 


[ 1 
- So also YAjiiavalkya :— 


qxrereqradt ate TANGAN iat war: i 
aa: emaria frat acrem = sawa di 
&íaereguonvat az wqgqguda | Kid i! 

“The Vedas, along with the Puranas, the Nyá- 
yas, the Mimánsás, the Dharmashástras and the 
Angas, are the fourteen sources of knowledge and 
Dharma. (The student should) expound the 
Vedas with (the help of) the Itihásas and 
Puranas,” 

Eighteen PurAnas are reckoned the chief, and 
there are another eighteen, styled Upa-Puránas, or 
lesser Puranas. The 18 mukhya, or great, Puranas 
are: Brahma, Padma, Vishnu, Shiva, Bhágavata, 
Narada, Markandeya, Agni, Bhavishya, Brahma- 
vaivarta, Linga, Váráha, Skanda, Vamana, Korma, 
Matsya, Suparna or Garuda, and Brahmánda. 
The 18 Upa-Puranas are : Sanatkumára, Narasimha, 
Brihannáradiya, Shivarahasya, Durvásas, Kapila, 
Vamana (in addition to the Purana thus named) 
Bhargava, Varuna, Kálikà, Samba, Nandi, Sürya, 
Paráshara, Vasishtha, Devi Bhagavata, Ganesha, 
and Hamsa. 

There has arisen a dispute as to which of the 
two, the Vishuu Bhágavata or the Devt BAága- 
vata, is the Purana and which the Upa-Purdna, and 


1 Loc. cit. I. i. 8. 
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the point remains undecided : but it is certain that 
both are equally valuable and instructive. The 
Devt Bhágavata is specially fitted for those who are 
inclined to metaphysics and science, while the 
‘Vishnu Bhágavata is most acceptable to the 


devotional temperament. š 
. The Puranas contain the history of remote times, 


when the conditions of existence were quite differ- 
ent from those which prevail in our days ; they also 
/describe regions of the universe not visible to the 
S ordinary. physical eye. Hence it is unfair to regard 
the conceptions of the Puránas as being of the 
same nature as those of modern Science. When 
Yoga-siddhis are developed, the Pauranika pictures 
of the universe and its past history are seen to 
be infinitely more correct than those arrived at 
by the modera scientific use of our physical organs 
of perception, however much these may be aided by 
delicate scientific apparatus. Certain definite cha- 
racteristics of a Purana are given in the Vishnu 
Purana and in others :— 

gia (aana Sar Arafat s | 

amgaRi == quu qeu Il 

“ Creation, Secondary Creation 1, Genealogy, Man- 

vantaras, and History, such are the five marks of 
a Purána." 


te E 
1 Some interpret the word as meaning ‘reabsorption,’ * des- 
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Vyasa is the compiler of the Puranas from age 
to age, as we have seen, and for this age he is. 
Krishna Dvaipáyana, the son of Paráshara. 

The other part of the Fifth Veda is the Itihása, 
the two great epics, the Rdmdyana and the Mahé- 
bhárata. These are so well known that little need 
be said of them here. 

The ARámáyana has for author Valmiki, and is 
the history of the family of the Solar Race, descen- 
ded from Ikshváku, in which was born the Avatara 
of Vishnu, Ramachandra and his three brothers. 
The story of their birth, education, and marriages, 
the exile of RAmachandra, the carrying off and 
recovery of Sita, his wife, the destruction of Ravana 
“the Rákshasa, and the reign of Ramachandra, are 
detailed at length. The whole gives a vivid picture 
of Indian life, as led towards the close of the Treta 
Yuga, and is intended: to provide, in the life of 
Rámachandra and his brothers, a model of fraternal 
affection and mutual service, leading to prosperity 
and general welfare, that may serve as a lesson and 
inspiration in true Aryan living, and a model of 
kingship for all Aryan rulers. It is, perhaps, almost 
needless to add, that the life of Sita has always 
been, and is, regarded as the most perfect example 
of womanly fidelity, chastity and sweetness to be 
found in literature. 
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The Mahébhérata was compiled by Vyasa, 
early in the Kali Vuga, but different recensions of 
it have been made. 


The story is far more complicated and more 
modern than that of the Rdmdyana, and relates 
the varying fortunes of a family of the Lunar 
Race, which, rent by jealousies and rivalries, 
perished by internecine strife. Against this dark 
background stands out the figure of the Avatara, 
Shri Krishna, dominating the whole, surround- 
ed by the Pándava family, which triumphs by 
virtue of its righteous cause over the opposing 
Kurus; while, among the latter, shine forth the 
heroic Bhishma, Drona, and Karra, the splendid 
but doomed defenders of wrongful sovereignty. 
The story fitly opens the Kali Yuga, in which good 
and evil contend with almost equal forces, and in 
which ethical problems and the complicated work- 
ings of Karma baffle and bewilder the mind ; in 
the destruction of the best and wisest of the 
Kshattriya caste it seems to presage the coming 
invasions of India, and in the gloom of its closing 
earthly scenes to forecast the darkness that was 
soon to settle down on AryAvarta. The main 
thread of the story is constantly broken by inter- 
ludes, consisting of instructive lessons and stories, 
among which are the immortal discourse of Bhigh- 
ma on Dharma, and the most famous jewel of 
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Aryan literature, the Bhagavad-Gitd. The whole 
forms an encyclopedia of history, morals and 
religion, not surpassed, or even rivalled, by any 
other epic in the world. 


THE SCIENCE AND PHILOSOPHY OF 
SANATANA DHARMA. 


The Science of ancient India was contained in 
the sega Shad-angani, Six Limbs, or Branches, 
of the Vedas. Its Philosophy was contained in 
the qgeqara Shad-Darshanani, the Six Views, or 
Systems, also called the qgqtarfa shad-upángáni, 
Six Subsidiary Limbs. They are all designed to lead 
man to the One Science, the One Wisdom, which 
saw One Self as Real and all else as unreal. The 
Rishis, realising the unity of all knowledge, made 
no distinction between science, philosophy and re- 
ligion. Allalike were based on the Veda; the 
sciences were the Vedángas, the limbs of the Veda, 
the philosophies were the Vedopangas, other limbs 
-of the Veda, all culminating in the Vedanta, the end 
-of the Veda. And they were all summed up to- 
gether as the Lesser Knowledge, the Knowledge 
of the One being alone supreme and indivisible ; 
even the revealed Veda was included in the 
former, in virtue of its being revealed, whereas in 
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the latter the Atma knows Itself. Thus it is 
written : 


aa asp ala m cw queas aga 
qa Srarssqur = 1 aasa apart Ud: 
amad SANA: farar BeAr surget HAVA ST 
sq (aqha | aa qe TAAT azacaransad ti 

“ Two knowledges are to be known, thus say 
the knowers of Brahman—the supreme and the 
lower. The lower: Rigveda, Yajurveda, Sama- 
veda, Atharvaveda, the Method of Study, the Me- 
thod of Ritual, Grammar, Dictionary [ Philology ] 
Prosody, Astrology. The supreme, whereby That 
Eternal is reached.” 

The six Aigas are expounded in a vast mass 
of literature divided under six heads; it is com- 
posed of aani Satrani, Sütras, with commentaries. 
A Sütra is an exceedingly terse aphorism, literally 
a “thread,” and it is easy to understand that where 
knowledge was orally transmitted, this. style of 
composition would be exceedingly valuable. It 
appears to be certain that the Sútras were the 
summing up of teachings contained in a vast mass 
of literature, long lost. These brief condensed 
aphorisms obviously contain the distilled essence 
of profound and abstruse teachings. These being 
lost, the Sûtras needed to be again expanded and 


1 Mundakop. 1. i, 4, 5. 
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explained by the teacher, and hence grew up a 
huge array of commentaries, containing traditional 
explanations, with the comments of the immediate 
writer, 

The six Angas, as just mentioned, Were : 

I, Shiksha, Method of Study: that is a know- 
ledge of phonetics, in which pronunciation and 
accent were fully dealt with in an extensive liter- 
ature, the text of the Vedas being arranged in 
various forms or Páthas, which guarded it from 
alteration—the Pada-pátha, giving. each word its 
separate form, the Krama-patha, connecting the 
words in pairs, and other more complicated 
methods. 


2. Kalpah, Method of Ritual; to this belong 
the Shrauta Sutras, explanatory of the ritual of 
sacrifices in the three fires; their supplement, the 
Shulva Sútras, dealing with the measurements 
needed for laying out the sacrificial area, a subject 
that entailed full knowledge of geometry, which 
is consequently taught therein (the 47th proposi- 
tion of Euclid, Bk. i, is the first subject dealt 
with in the Shulva Síütras) ; the Grihya Stiras, 
relating to domestic life; and the Darma Siitras, 
treating of custoras and laws, &c. 


3. Vyákaranam, grammar; of which Panini is 
the latest great representative, having summed up 
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what went before him, and dominated all who 
followed him. 

4. Niruktam, philology, etymology; Yáska 
represents this Anga, as Panini represents the 
VyAkaranam, and has left a great commentary 
based on an earlier work. 


5. Chhandah, metre, dealing with prosody, a 
matter of vital importance in connexion with the 
Vedas, of which the latest and best representative 
is Pingala. | 


6. Jyotisham, astronomy, including astrology, . 
dealing not only with the movements of the 
heavenly bodies, but with their influence on human 
affairs. 


The Six Darshanas are best understood by 
being seen in relation to each other rather than in 
opposition, for they form, in their entirety, one 
great scheme of philosophic truth. They are arran- 
ged in pairs. 


ara : Nyayah Sata Vaisheshikam. 
gigi Sankhyam art: Yogab. 
matar Mimámsá. ra: Vedantah. 
The Prasthéna Bheda of Madhusüdana Saras- 
vati, after sumarising the Six Darshanas, lays 


stress on their unity. "In reality, all the Munis 
who have put forward these theories agree in wish- 


~~ 


ing to prove the existence of the One Supreme 
Lord without a second...... These Munis cannot be 
in error, considering that they are omniscient: and 
these different views have only been propounded by 
them, in order to keep off all nihilistic theories, and 
because they were afraid that human beings, with 
their inclinations towards the objects of the world, 
could not be expected at once to know the true 
goal of man."! 


As the Shruti says :— 


TAUAAHAN AT Sd TCESITCIT RAY AL | 
Aranga ata fereeg nat azar i” 
“Cows are many-coloured ; but the milk (of all) 
has but one colour. Look on knowledge as the 
milk, and on the teacher as the cows.” 


In each Darshana there is a Rishi as Teacher, 
who gives its principles in the form of aphorisms, 
Sütras, and a «req Bhashyam, a commentary, re- 
garded as authoritative. 

On these Sütras and commentaries the Dar- 
shanas are based. The object of all is the same—to 
rescue men from sufferings, and the way of rescue 
is the same—the removal of ignorance, which 
is gu: Bandhah, bondage, and consequent union 


with the Supreme. Thus the Nyaya calls ignor- 


1 Quoted in Max Muller’s Sie Systems, Pp. 107, 108. 
2 Brahmabindip. 19. 
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ance favaraa Mithy4jiianam, false knowledge ; the 
Sankhya calls it wua: Avivekah, non-discrimi- 
nation between the Real and the unreal; the 
Vedanta calls it afar Avidy4, nescience. Each 
philosophy aims at its removal by Wa Jüánam, 
wisdom, whereupon stra Anandah, bliss, is enjoy- 
ed. This Anandais the nature of the Self, and 
therefore cannot accurately be said to be obtained. 
The Self zs Bliss, and it is only necessary to re- 
move the illusion which causes suffering in order 
that Bliss may be enjoyed. The Nyaya hence 
speaks of its object as aqaa: Apavargah, salvation 
or deliverance, and qp: Mokshah, or greg: Muktih, 
liberation, is the universally accepted goal. 

The Rishi of Ny&ya, the system of Logic, is Gauta- 
ma, and his Sütras are divided into 5 Books. The au- 
thoritative commentary is that of Vatsyayana. He 
lays down (by 3ga: uddeshah) 16 qam: Padarthah, 
or topics, into which he divides knowledge, and then 
proceeds to define them, (by aam Lakshaná,) and 
finally to examine them, (by «tar Pariksha.) He 
begins with MATA Pramánam, measure, or proof. or 
right perception, which comprises: HAM Pratyak- 
sham, sense perception, #aaTa Anumánam, inference, 
aqar Upamánam, comparison, or analogy, and wed: 
Shabdah, the word of an expert, testimony. By these 
means objects of knowledge, yaa Prameyam, are es- 
tablished. He then, after discussing the four suc- 
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ceeding Padárthas, defines syllogism, reasoning, con- 
clusion, argument, and then deals with various kinds 
of fallacies and sophisms. When man by right 
reason has freed himself from false knowledge, then 
he attains liberation. 


The Vaisheshika, the System of Particulars, 
literally, has for its Rishi Kanada, and for* its 
Bhashya-kara, Prashastapada. Kanada laid down 
6 Padarthas, under which all nameable things’ 
could be classified—categories, in fact. These are; 
asa Dravyam, substance; gy: Gunah, quality ; RÅ 
Karma, action ; ararat, Sáàmányam, what is common, 
2. e., makes a genus; (A9: Visheshah, particularity, 
what makes an individual; and sam Samavayah, 
inseparability. srara: Abhavah, privation, non-being, 
a seventh Padártha, is required by later philoso- 
phers of this School. Kanáda has 9 subdivisions 
under the head of substances—the 5 wang Bhütáni 
or elements; az: Kalah, Time; Fam ! Dik, Space ; 
mar Atma, the Self; and qa: Manah, mind. The 
universal form of the Self is God, the individual the 
rater Jivatma; of the Bhütas, stra: AkAshah is 
eternal and infinite, whereas qíq#r Prithivi, earth, 
"TI3: Apah, Water, am: Tejah, fire, ara Vayuh, air, 
are atomic ; the atom, Ho: Anuh, of each is eternal, 
but the aggregations that make our earth, water, 
light, and air, are temporary ; creation is due to the 
conjunction of the atoms, the ceasing of a universe 
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to their disjunction. 


The Sánkhya, the system of Number, looks 
back to Kapila as the giver of its Sûtras, but their 
extant form is not regarded as that in which they 
were originally delivered. "There are two Bháshyas 
considered to be authoritative, those of Aniruddha 
and, Vijnána-bhikshu. There is also a third Bha- 
shya, by Vedánti Mahadeva. Another and older 
authority for the Sánkhya is the Sénkhya-kartha 
of Íshvara Krishna with the Bháshya of Gaudapáda, 
“and the much later Tika called the Sdakhya Tat- 
tva-Kaumudt of Vachaspati Mishra. There is a 
higher authority mentioned by Vijfiana-bhikshu as 
the text book of the Safkhya, and as older than 
the present Sütras, ascribed to Kapila himself, the 
Tattva-Samása-Sütras, on which several commen- 
taries have been written. 


The Safikhya is an account, primarily, of the | 
* How" of creation; itis often called Anishvara, 
without a supreme Lord, but there is in it no denial 
of Ishvara, and the repeated appeals to the Shruti 
as, the final authority, above perception and infer- 
ence, are evidence to the contrary. But Kapila was 
engaged with the order of happening, not with the ; 
cause thereof. There are two primary roots of all E n 
we see around us, gag: Purushah, Spirit, vata: Pra- ` 
kritib, Matter. Purusha is many, as appears by the- 
differences in happiness and misery, birth and LR 
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death, etc, but all are of like essential nature ; 
Purusha thus may be taken to representa totality, 
the Subject side of existence. Prakriti is the Object 
` side of existence, and produces 23 substances, 7 of 
which share the name of Prakriti, and 16 are ARITU: 
Vikáráh, or ragam: Vikritayah, modifications. 
Prakriti, as the opposite of Purusha, is sysqammar 
Avyaktam, the unmanifested, the producer of all, but 
itself unproduced, From this, in contact with Puru- 
Sha, are produced in order : aga Mahat or ar@: Bud- 
dhih, the Pure Reason; segre Ahamkarah, the '*I"— 
making principle, the individualising or separative 
power; the 5 asmani Tanmátráni, “measures of 
That," the essential powers that later form the 
senses, Then come the 16 Vikaras: 5 getitgarrat 
Buddhindryáni, the perceptive organs, or senses; 
the 5 asgan Karmendriyàni, the organs of 
action : qq: Manah, the mind, which is the unifying 
centre of the [ndriyas ; the 5 agrvana Mahabhatani, 
great elements— ether, air, fire, water, earth. After 
this enumeration of the principles of the evolution 
of the universe, the Sâñkhya alleges the @geq Trai- 
gunyam, or the triple nature of Matter, its three 
Gunas, or constituent factors: qq: Tamah, cst 
Rajah, and ge Sattvam. When these are in equi- 
librium there is no activity, no evolution ; when 
they are out of equilibrium evolution begins. This 
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the succeeding dissolution, af@qat: Pratisaiicharah, 
and the meaning of sema Adhyátmam, sif 
Adhibhütam, and afasa@ Adhidaivatam, as applied 
to Buddhi, Manas and the ro Indriyas. This is 
followed by an elaborate enumeration of activities, 
facts, and qualities, that must be studied in the 
books on the system, concluding with an explana- 
tion of the triple nature of Bandha, Moksha, Pra- 
mana and ¢:@ Duhkham. 

The Yoga, the system of Effort, or of Union, 
has, as the giver of its Sütras, Patafijali, and the 
Vyasa Bháshya is its commentary, It is some- 
times called the Seshvara Sánkhya, the Sankhya 
with an Ishvara, because it accepts the Sánkhya 
as philosophy, and in adding to it a system of 
effort which should set the Purusha free, it makes 
one of the means of freedom geari ! Íshva- 
ra-pranidhanam, * Self surrender to the Lord,” 
Patafijali then defines [shvara, as a special Purusha 
who has not been touched by pain, action, conse- 
quences of action, and desires, unlimited by time ; 
qe apa: ama: “ His name is Om.” The Sûtras 
are 198 in number, arranged in 4 Padas, and have 
as aim the exposition of the means of stoppiog the 
constant movements of the fa% Chittam, the think- 
ing principle, and thus reaching aati: Samadhih, 


the perfectly steady and balanced condition, from ` 


1 Sütráni, i, 93, 
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which akaca Kaivalyam, the isolation of the Purusha, 
z. e., the separation from Prakriti, can be gained. 
One book out of the four is devoted to the descrip- 
tion of the fafa: Vibhátih, the powers, obtained in 
the course of Yoga, but it is remarked that these 
fag: Siddhayah, are obstacles in the way of Sa- 
madhi, and they are therefore not desirable. 

The remaining pair of systems is entitled the 
Mimámsá, for both deal primarily with the leading 
. principles to be adopted in interpreting the text of 
the Vedas, But the Pürva Mimánsà generally bears. 
the name, the Uttara Mimánsà being usually 
known as the Vedanta. 

The Parva, or Earlier, Mimánsà has Jaimini as 
the giver of its Sütras, Shabara’s Bháshya being 
the authoritative commentary. It is concerned 
with the pampog Karmakándam of the Veda, that 
is with the sacrifices, offerings, and ceremonials 
generally ; while the Uttara, or Later, Mimámsá is 
concerned with the gigi Brahma-jfüánam of the 
Veda, the knowledge of Brahman. The Mimámsá 
Sütras are divided into 12 books, dealing with 
the Karmakanda in minute detail ; they also contain 
a discussion of the Pramánas, which are regarded 
as five, Pratyaksham, Anumánam, Upamánam, 
Arthapatti (presumption), and Shabda. ` Authority 
is, in the Mimá:sá, vested only in the Veda, 
which, Jaimini devotes himself to proving, is of 
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superhuman origin. 
The Uttara Mimams4, or Vedanta is the Dar- 


shana which may be said to dominate Indian 


thought in the present day, in its three forms. Its 
Sátras are the Brahma-Sátras, given by Vyasa, or 
Krishna-Dvaipáyana, called also Badarayana. The 
Vedanta has three great schools: the sya, Advai- 
tam, non-duality, the authoritative Bháshya of which 
is by Shafikara; the (asiya, Vishishtadvaitam, 
 non-duality with a difference, with the Bhashya of 
Rámánuja; the ‘ga, Dvaitam, duality, with the 
Bhashya of Madhva. Further, the student of the 
Vedanta being expected to travel through three 
stages, qeuraaa Prasthana-trayam, the study of the 
Bhagavad-Gitd, the Upanishats,and the  S/fras, 
each of the great commentators, or his early disci- 
ples, has written on each of these three. The Zza- 
gavad-Gttá is the application of the philosophy to 
life, the explainer and the guide of conduct. The 
Upanishats contain the philosophy in an intellec- 
tual form, and on them the intelligence is exercised. 
The Sáfras sum up the philosophy in terse aphor- 
isms, intended to. serve as the seeds for meditation, 
their deepest meanings being only attainable in 
Samadhi. For this reason no man was admitted 
to the study of the Vedánta until he possessed the 
Four Qualifications: wa Vairagyam, (freedom 
from selfish attachment to the things of the world,) 
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fram: Vivekah, (a strong sense of the distinction 
between the permanent and the transient), qzgzqisr: 
Shat-sampattih (the six mental and moral re- 
quirements, peacefulness, self-control, resignation, 
endurance, faith and collectedness) and gga Mu- 
mukshá, (the longing for liberation); and was thus 
fit for its reception. 


The Dvaita Vedanta insists on the separateness 
of the Jivatma and Param&tma. 


It teaches that Vishnu is the Supreme Deity, 
and formed the universe out of Prakriti, already 
existing ; Vishnu is the efficient cause of the upi- 
verse, and matter is the material cause thereof, as 
the goldsmith and the gold are the double cause 
of the bracelet. Both Vishnu and Prakriti are 
beginningless and endless, as also is Jiva, the in- 
dividual soul; but Prakriti and Jiva are subordi- 
nate to, and dependent on, Vishnu. Vishnu is Sat. 
reality, Jñánam, wisdom, and Anantam, infinite. 
He enters Prakriti—called also Jada-Prakriti—as 
Purusha, the animating universal soul, -and there- 
upon follows the evolution of the universe, as given 
in the Sánkhya: Mahat, Ahamkara, the TanmAtras 
and the Indriyas. Then follow the Devatâs and 
Avidyâ in five aspects ; these six, from Mahat to 
Avidyâ, are called the req Prakrita-sargah, the 
material manifestation. ` It is followed by the 
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aaa: Vaikrita-sargah, the organised manifestation, 
in three divisions, the minerals and plants, the 
animals, and men. The manifestations of Vishnu, 
guiding and ruling the preceding nine, are called 
the tenth creation. Jiva is immaterial, different 
from Vishnu, and each Jiva is different from 
every other. The Jiva attains Moksha, in which 
it enjoys sir: Bhogah, eternal bliss ; this is fourfold’ 
and the Jiva reaches one or other of the four con- 
ditions, according to its deserts. These conditions 
are; arg Sárópyam, similarity to the Divine Form ; 
atatza Sálokyam, vision of the divine Presence ; arā- 
vi SAnnidhyam, nearness to God ; atasi Sayujyam, 
union with God. This union must not be consi- 
dered as one of identity of nature. 

The Vishishtàdvaita Vedanta is for those who, 
conscious of separation, and longing for union with 
the supreme, feel the necessity for an Object of 
worship and devotion, and find it in the conception 
of the Saguna Brahman, the conditioned Brahman, 
Íshvara, the Supreme Lord. Brahman is the high- 
est Reality, the One, but has attributes inseparable 
from Himself ; from Brahman comes GANTI: San- 
karshanah, the separated_soul, which produces 
qaa: Pradyumnah, mind, which produces see: 
Aniruddhah, the I. These separated souls are sz 
vyaktah, manifested, during the period of activity, 
and when sza: Pralayah approaches they are 
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drawn in, become seda avyaktam, unmanifested ; 
Brahman is then in the atut Karanavastha, 
the causal state, in which remain avyakta both 
soul and matter. Brahman is the Object of wor- 
ship on whom the soul depends, the soul being 
not Brahman, but a part of Brahman. the sepa- 
ration is insisted on but union is sought. 

The Advaita Vedánta is summed up in the 
words qzqara, “ Thou art That.” Brahman is Nir- 
guna, without attributes, and is Real; all else is 
unreal; Jivatma and Paramátmà are the same, 
there is no difference. The idea of difference arises 
from Avidyà, nescience, and when the Atma trans- 
cends nescience, it knows its own nature and is free. 
The universe springs from Brahman, as hairs from 
a man's head ; it is the work of Maya. Cause and 
effect are one and the same, arantcnrag:, not two 
different things, as an aggregate of threads is cloth, 
and there is no cloth apart from the threads that 
run lengthways and crossways. The unreality of 
the universe, having Reality as it were behind it 
has a kind of reality, like a shadow which could 
not exist without a substance, and this justifies 
and makes necessary activity of all kinds. Hence 
also there is an stgu faa A pará-vidyá, the knowledge 
of the phenomenal, as well as a qqr fae Pará-vidyà, 
the knowledge of the Noumenon. Having estab- 
lished the fundamental truth of unity, the Vedanta 
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explains the conditions which surround the Atma, 
enveloped in Avidya: the sawa: Upadhih, which 
makes its illusory separateness, their grouping as the 
ua Sthüla, exa Sükshma and egre aera Kárana- 
ShartrAni and the states of consciousness belonging 
to these. While the Atma identifies Itself with the 
Upadhis, It is bound ; when It knows Itself as Itself, 
itis free. For those who are not yet ready for this 
effort after Self-knowledge, ritual is not only desir- 
able but necessary ; but for those who have reached 
the point where only the Atma attracts, Jfiànam is 
enough, Brahman is the goal. 

It must not be supposed from this that the 
Jani is an abstainer from action. On the contra- 
ry, he best understands action, and has the best 
reason for engaging in it. 


q€HIZH mS: AAS RA HA AATAT | 

WA MACHA UTANAN Wm: di 

WURDE Avaa gi AAI Hata ATTA | 

TANGGA USAT AMIN HAACA n 

“Therefore, without attachment, constantly 

perform action which is duty, for in performing 
action without attachment, man verily reacheth 
the Supreme. 
“ As the ignorant act from attachment to action, 
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© Bharata, so should the wise act without attach- 
ment, desiring the maintenance of mankind.” 

And so Shankara himself: “If I had not 
walked without remission in the path of works, 
others would not have followed in my steps, O 
Lord." The Jñànt recognises his duties to all 
around him, plants, animals, men, Gods, ishvara, 
and performs them the better, because he acts with 
opened eyes, and without personal object to con- 
fuse his judgment. But he performs actions as 
free, and, being without desire, is not bound by 
them. 


The Six Darshanas may now be seen as parts 
of a whole. In the Nyàya and Vaisheshika, a man 
learns to use his intellectual powers rightly. to 
detect fallacies and to understand the material 
constitution of the universe. In the Sànkhya, he 
learns the course of evolution, and in the Yoga 
how to hasten his own growth. In the Mimamsa 
he is trained to use invisible world for the 
helping of the visible, and in the three schools of 
the Vedánta helearns to climb from the idea of 
himself as separate from Brahman to the thought 
that he is a part of Brahman that can unite with 
Him, and finally that he is and ever has been Brah- 
man veiled from Himself by Avidyà. 


1 Quoted in Max Muller's Six Systems, P 211. 
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Further, a coherent view of the whole vast 
school of Áryan teachings, as an ascending path 
of evolution for the Jivatm4, may now be gained. 
The literal meaning of the Veda, with its ritual 
and daily obligations, developed the Manas, the 
mind, of the Aryan, disciplined his Kama, his 
passions and desires, and evolved and directed his 
emotions. It is said in <Amrita-bindipant- 


shat :— 
aet f& Riad sre Bs JaN Wd 
- ° ° L e rt 
AYR RACH WS CRIHISSUGUTH, u 
* Manas is said to be of two kinds, pure and 
impure: moved by Kama it is impure ; free of 


Kama, it is pure.” 


Manas, joined to Kama, was gradually purified 
by a life led according to Vaidika rules, Such a 
Manas, become pure, was further developed in 
capacity by the study of the Angas, was trained 
and developed, and thus became capable of the 
strain of philosophic thought. To a mind thus 
trained to see and to understand the many, the 
Veda would unfold its deeper occult meanings, 
such as intellect could master and apply. The end 
ofall this study was to make possible the evolution 


of Pure Reason, Buddhi, which cannot unfold un- 


1 Loe, cit, L 
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less Manas is developed, any more than Manas 
can unfold without the development of the senses. 
It thus led up to the Darshanas, which develope 
the Pure Reason, which sees the One in the many, 
and then realises its unity with all, which therefore 
hates and despises none, but loves all, To the 
Buddhi, thus unfolded to see the One, the Veda 
would unveil its spiritual meaning, its true end, 
Vedanta, intelligible only to the pure compas- 
sionate Reason. Then, and then only, is man 
ready to reach the goal, the Para-vidya is attained, 
Atma beholds Itself. 


Thus utterly rational, orderly, and complete is 
the Savâtana Dharma, the Aryan Religion. 


CHAPTER I. 


THE ONE EXISTENCE, 


FAIZAN t! 
“One only, without a second.” 
— Thus all the Shrutis proclaim. 


Infinite, Absolute, Eternal, Changeless, the 
All, is THAT, without attributes, without qualities, 
beyond name and form, goag, Nirguna-Brah- 
man, 

aragia aara 
arai aA ATH AEAII AT 
PSI UE 

“Then was not non-existence nor existence... 
THAT Only breathed by its own nature: apart 
from THAT was naught.” 

IT contains all, therefore can no particular thing 
be said of IT. IT is all, therefore can no one thing 
be ascribed to Ir. IT is not Being only, for that 
would exclude Non-Being ; but Being arises in IT, 
and Non-Being is also there. 


i Qhhándogyop. VI. ii. I. 2 Rigveda. X. cxxix. I. 2. 
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aaisantaa (aar a iad Aa ATAPA qa qo: 
“When no darkness (was), then (there was) not 
day nor night, nor being nor not-being, (but) the 
Blessed alone.” 
The same Upanishat says :— 
E WAC aNIe TAA [urs faa [Eq aa qe U 
“In the imperishable infinite supreme Brahman 
knowledge and ignorance are hidden.” | 
ateaiia, “It is," ? such is all that can be said: 


One mysterious sound alone denotes THAT 
which is beyond number and beyond name: it is 
the Pranava. When Nachiketah presses Yama, 
Lord of Death, to reveal to him the supreme secret, 
and when Yama has admitted that he is worthy, 
Nachiketah prays: 

AAA ANLAII TAM EALHA HAN | 

AAA YAS AAW TAINS AFF Ii * 

* Other than dharma and adharma, other than . 


action and inaction, other than past and present, 
THAT which thou seest, THAT declare." 


And Yama answers: 
Wd azr anqana quif TANG A ace | 
aia ed AMAA ALA AD GF AAT SEU, eit 
waa | maqeramat sep AAt TA NS — 


1 Shvetáshvatarop. iv. 18. Š Ibid. v. I. 
2 Kathop. Il. vi. 12. 4 Ibid. I. ii. 14, 5 Ibid. I. ii. 15-16. 
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"THAT which all the Vedas declare, THAT 
which all austerities utter, THAT, desiring which 
they lead the life of Brahmacharya, THAT WORD 
I tell thee briefly : it is AUM. That Word is even 
Brahman ; that Word is even the Supreme." 


This Unity, which never appears but which is, 
is implied in the very existence of universes, and 
' Systems, and worlds, and individuals. IT is not 
only recognised in all religion, but also in all philo- 
sophy and in all science as a fundamental necessity. 
Endless disputes and controversies have arisen 
about IT, but none has denied IT. Many names 
have been used to describe IT, and IT has been 
left unnamed; but all rest upon IT. IT has been 
called the All and the Nothing, the Fullness and 
the Void, Absolute Motion and Absolute Rest, the 
Real, the Essence. All are true, yet none is fully 
true. And ever the words of the Sages remain as 
best conclusion: "fq "fa, “ Not this, not this." 


Words seem to put far off and to veil in mys- 
tery THAT which is in truth nearest and closest, 
nay, which is more than close, is our very Self. One 
name, perhaps, speaks most clearly, the qure, 
Paramatma, the Supreme Self. 


STHHICHT AH | 
“This Atma (is) Brahman.” 


1 Mándukyop. 2. 


"c Mos asc - S ac. TENG mif flt =k, 


Ee h. G.S. | 
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Such is the truth declared over and over again, 
insisted on in various forms, lest it should not be 
grasped. As by knowing one clod of clay all clay 
is known, as by knowing one piece of gold all gold 
is known, as by knowing one piece of iron all iron 
is known, no matter by what number of names | 
men may call the objects made of clay, or gold, 
or iron; so to know one Self is to know THE 
SELF, and knowing It, all is known. ! 

Moreover, as is said in the Chhandogyopantshat : 


E eC e 9 
Ga aag AA 
“ All this verily (is) Brahman.” 


" This" is the technical word for the universe, 
and the universe is Brahman, because assaia, 
“therefrom it is born, thereinto it is merged, there- 
by it is maintained.”3 All that we see around us 
comes forth from that Fullness and is as the shadow 
of that Substance. And yet, as the Upanishad de- 
clares, we need not go far to seek : 


Tq W WICHICHERU wag aa! 
“ This my Self within the heart, this (is) Brah- 


1) 


man. 


1 Chhéndogyop. VI. i. 4, 5, 6. 
2 lbid. HI. xiv. i. 
? essi is equal to ax Waa, saa, SAIR | 
4 Chhándogyop. III. xiv. 4. 


e 
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Itis not necessary for a youth to try to grasp 
metaphysically this great truth, nor to grapple 
with the questions that spring up in the thought- 
ful mind when it is stated. It is enough that he 
should know that this truth is recogniséd in some 

shape or another by all thoughtful men, that it 
is the foundation of all right thought, and later 
may be known to himself by deeper study. En- 
ough for the present—in the case of most, at least 
—ifhe try to feel the Unity asa centre ot peace 
and a bond of fellowship with all. IT is the Heart 
of the universe, equally in all and therefore in him- 
self; and this may be felt before it is understood 
intellectually. 

This knowledge is the Pará-vidyà, the Supreme 
Wisdom, and it is to be gained by purity, devotion, 
self-sacrifice and knowledge. 

afar TARA ATANG: | 

ATEMAH AH qud TATARAN ANTA l! 

“ (He who) has not renounced evil ways, nor 
(is) subdued, nor concentrated, nor (of) subdued 
mind, even by knowledge he may not obtain IT.” 

ASTARAL Betta APA 
a a qaraqa STIEG | 
adzqmiraa aeg agi- 
qeu areal fera EDAD l: 
—.1 Kathop. L. ii. 24, ° Mundakop. III. ii. 4. 
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“Nor is the Atma obtained by the strengthless, 
nor by the careless, nor without marks of austerity - 
the wise, who strives by these means, of him the 
Atma enters the abode of Brahman.” 


Here is the Supreme Peace, the Nirvána of 
Brahman. 
Sued ARATNI: TAHAN: | 
saga aaraa: adqaea car: n 
“ The Rishis, their sins destroyed, their doubts. 
removed, their selves controlled, intent upon the 
welfare of all beings, obtain the Brahma Nirvána." 
Of such a one says Shri Krishna, sigues, 2 
“he goeth to Peace.” 


But now we read: 


Tag AMARA WSEAS AR IFT |? 
“Verily, O Satyakama, this Omk&ra (is) the 
Supreme and the lower Brahman.” 
And again: 
S ata aat SX gasangan | 
awsaiaasa feres aa AA AT | 
“ There are two states of Brahman, formfull and 
formless, changing and unchanging, finite and in- 
finite, ? existent and beyond ( existence)." 


1 Bhagavad-Gétá. V.25. 2 Ibid. 29, 
9 Prashnop. V.2. 4 Brihaddranyokop. II, iii. I. 
5 Shankara gives thus the meaning of feqqsw AF, 
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This, second, lower, formfull, changing, finite, 
existent Brahman is not * another, but is Brah- 
man conditioned—and therefore limited, manifest- 
ing—and therefore gg saguna, with attributes. 

The Rigveda, in the hymn before quoted, gives 


this appearing : 


TUHAN AMARA |? 
“By the great power of Tapas uprose THE 
ONE." 
Again, the Wise are asked : 
fa awatara MISA <sri— 
ETHET CÌ RA (tamu N? 
“What was that ONE, who, in the form of the 
Unborn, hath established these six regions ?” 
THE ONE: that is His Name, for THAT where- 
in He arises is Numberless, beyond Number, and 
being THE ALL is neither One nor Many. 


Manu describes that uprising in stately shlokas : 
NRA ARJARITAAZAYA | 
aana agaa Baa: | 
dd: CAAQANTASTH SASAMA | 
AZ TAA: MFUATA: | 


ASANI WEA SS AATA: 


l Loo. cit. X. exxix, 3. 
2 Ibid. I. elxiv. 6. 
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agani sfa: e qq erum | 
dk at 4% KK 


QAHCNASAH [AA ATATLARA | 
UGE: = TVA ei sid Riera I! 

“This was in the form of Darkness, unknown, 
without marks (or homogeneous), unattainable by 
reasoning, unknowable, wholly, as it were, ln 
sleep. 

“ Then the Self-Existent, the Lord, unmanifest, 
(but) making manifest This—the great elements 
and the rest—appeared with mighty power, Dis- 
peller of Darkness. 

* He who can be grasped by that which is be- 
yond the senses, subtle, unmanifest, ancient, con- 
taining all beings, inconceivable, even He Himself 
shone forth. 

* 3 * + 

“ That unmanifest Cause, everlasting, in nature 
Sat and Asat, that produced the Purusha famed in 
the world as Brahma.” 

“This” is the universe, but here in Darkness, 
4 e, in the unmanifested condition, as manere: 
Mála-prakritih, the Root of Matter, * unknowable.” 
This becomes manifest only when Svayambháü 
shines forth. The emergence is simultaneous ; for 


— 


1 Manusmriti. i. 5, 6, 7, 11. 
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He cannot become manifest save by clothing Him- 
self in This, and This cannot become manifest save 
as illumined, ensouled, by Him. This Two-in-One, 
by nature Sat and Asat, the Self and the Not- 
Self, Purusha and Prakriti, everlasting but appear- 
ing and disappearing, is the Cause of all things. 
ada arangatià aa dem were rm pc 

“When He hath shone forth, all shines forth 
after (Him); (by) the shining forth of Him all 
This shines forth." 

We have seen that He is the Saguna Brahman, 
and He is declared to be in His own nature ga, 
fq, Ta, Sat Chit, Ánanda, Pure Being, Pure 
Intelligence, Pure Bliss. He is called spat Ak- 
shara, the Indestructible One, on whom the other— 
Prakriti—is woven ;? He is the stre aT SATATA, 
Atm4-ntryamy-amritah, the Self, the Inner Ruler, 
Immortal, who dwells in the earth, the waters, the 
fire, the atmosphere, the wind, the heavens, in all 
that is, in the Devas, in the elements, in the bodies 
of all beings, the all-prevading. 

ACT XuISSIT: NASA aariaa faarar 
aredtsdisíea TOI AM SASea Aia ASAT 
sfea wear aredisdisfeq fasted maa 

1 qzqareaaa “ Sat and Asat am I, O Arjuna!” 
Bhagavad-Gitd. yx. 19. 2 Kathop. Il. v. 15, 

3 Brikadáranyakop. ILL. vii. 8. 


Er- 3 


Basa SATA th? : 

“ Unseen He sees, unheard He em unthought 
of He thinks, unknown He knows. None other 
that He is the Seer, none other than he is the 
Hearer, none other than He is the Thinker, none 
other than He is the Knower. He is the Self, 
the Inner Ruler, Immortal. That which is other 
perishes,” 


He is the amar, qavaraateya:,? “the Self, seat- 
ed in the heart of all beings.” This is the clearest 
idea to grasp. The conditioned Brahman is the 
Self-conscious Universal Ego as against the Non- 
Ego, Spirit as against Matter, the “ I” everywhere, 
always, and in all things, identical in nature with 
the Nirguna Brahman, but manifested, with quali- 
ties, and always united to Mdalaprakriti. 

In the language of symbols, so largely em- 
ployed by the Sanâtana Dharma, Íshvara is repre- 
sented by a triangle pointing upwards, the triangle 
symbolising His triple nature, Sat, Chit, Ananda. 


. Ananda 


B o ANE 


——rn — Se Cree 


1 JLid. 23. ? Bhagavad Gttá. X. 20. 
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We see this, especially when interlaced with a 
second downward-pointing triangle which will pre- 
sently be explained —in many temples. 


This idea of the eternal Subject, the Spirit, the 
Self, the “I,” being firmly grasped, the student 
must next seek to grasp the eternal Object, Matter, 
Malaprakriti, the Not-Self, the Not-I. 


We have already seen in Manusmyiti that, in 
the unmanifested state, this is homogeneous and 
unknowable ; it is therefore often compared with 
the ether, formless but the root of all forms, intang- 
ible but the root of all resistances. Its inherent 
nature is divisibility, as that of the eternal Subject 
is inseparateness ; it is multiplicity, as He is unity. 
While He is the Father, the Life-Giver, she is the 
Mother, the Nourisher. Matter is the womb in 
which the germ is placed. 


an araned seriem m qunm |! 

“My womb is the Mahat-Brahma; in that 
I place the germ”—explained by Shankara as 
Manan TA, the Prakriti of thrée Gunas. 

We must pause fora moment on the three 
gunas, for an understanding of them is necessary 
to any clear conception of the working of nature. 
The gunas are not qualities, nor attributes of mat- 


ter, though both terms are often used in transla- 


1 Bhagavad-G?tá, xiv. 3, and Shankara's Commentary. 
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tion ; they are the very materiality of matter, that 
which causes it to be matter. Matter cannot be 
thought of without these, and wherever there is 
matter, there are these, inseparable, existing in the 
ultimate particle as much as in the hugest system. 
When these are in equilibrium, balancing each 
other, there is Pralaya, sleep, inactivity, and to 
matter in this state the term TITA Pradhánam is 
usually applied. These gunas are named: qa: 
Tamah, or Tamas; cq: Rajah, or Rajas; azq 
Sattvam, or Sattva. Tamas—often translated dark- 
ness or foulness, the effect of tamasic predomin- 
ance being taken as the guna itself—is resistance, 
stability, what is called in science the inertia of 
matter. All matter is fundamentally and always 
resistant; it resists, Its capacity for taking form 
is due to this constituent. Rajas is motion, the 
capacity of every particle to change its place, and 
the necessity of so changing it unless prevented ; 
in scientific phrase this is motion, inherent in mat- 
ter. Sattva is rhythm, the limiting of movement 
to an equal distance in an equal time on each side of 
a fixed point, the power and necessity of what is, in 
scientific phrase, vibration. Hence every particle of 
matter has resistance, motion, and rhythm. When 
the equlibrium of the three is disturbed by the breath 
of Íshvára, these three gunas at once manifest: 
tamas appearing as inertia, resistance ; rajas throw- 
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ing every particle of the resistant mass into active 
movement, thus producing what is called Chaos; 
and sattva imposing rhythm on the movement of 
each particle, each thus becoming a vibrating, Z. e. a 
regularly moving, particle, capable of entering into 
relations with the surrounding particles. All the 
qualities found in matter arise from the interaction 
of these three gunas, their endless permutations and 
combinations producing the endless variety of at- 
tributes found in the universe. The predominance 
of tamas in a body made up of countless particles 
gives rigidity, immovability, such as is seen in 
-stones and other things that do not move of them- 
selves. The predominance of rajas in a body gives 
unregulated hasty movements, restlessness, excess 
of activity. The predominance of sattva gives 
harmony, controlled rhythmical movements, order, 
beauty. But in the most immovable stone, the 
minute particles are in a state of unceasing vibra- 
tion, from the presence of rajas and sattva; in the 
most restless animal there is stability of material 
and vibration of particles from the presence of 
tamas and sattva ; and in the most harmonious and 
controlled man there is stability of material 
and movement from the presence of tamas and 
rajas. 

As the triple nature of Íshvara, Sat-Chit-Ananda, 
. was symbolically represented by a triangle pointing 


a non a eee eee ED 4... 4.2... SS Sar? Y... 
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upwards, like a flame, so is the triple nature of 
Málaprakriti symbolised as a triangle, but now it. 
points downwards, like a drop of water, 


Rajas Sattva 


Tamas 


From these two triangles is formed the symbol 
of Íshvara and His universe, often seen in Temples, 
the two interlaced, and a point in the centre, the 
symbol of the ONE, the whole giving the Great 


Septenary, the Supreme Brahman and the Uni- 
verse, 


Thus we have before us the second member of 
the Duality which, as we saw above in Manusmrtt, 
is the Cause of all things. 
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The Divine Power, or af#: Shaktih, the will of 
Íshvara, His light sent forth and making “ This” 
manifest, as says the Smriti, is called Maya, 
Mâyå is inseparable from {shvara; “Their unity 
is like that of the moon and the moonlight, or 
that of the fire and its power to burn,” says Nila- 
kantha, commenting on Devi Bhdgavata. VI. 
XV, 49. 


Thus we read: 


AET WA der Gala ang sum | 
€ At Wala ARAT deae sara: Pera t 
“The Will am I, O Daitya, of Him [the Sup- 
reme Purusha ]; I send forth the whole universe. 


He beholds me, He the Universal Self, I His be- 
nign nature," 


Nilakantha, commenting on above, quotes one 


of the Shiva Sütras : 
VERIS: TAT GIC 
* Will-power (is) Uma, the Virgin." 
While inseparable from the Lord, when turned 
towards Him She is called agrtaar Mahávidyá, Sup- 


reme Knowledge. She isalso called, when turned 
away from Him, afar, Avidya, Nescience, and 


emphatically agarar, Mahamaya, the Great Illusion, 


1 Devé Bhégavata. V. xvi. 36. 
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as she permeates Mülaprakriti and becomes inse- 
parable from it, 


These are Her two forms : 
ua ALAT [ZT ana ANANA E gar | 

“O Rama! Maya manifests as a duality ; these 
(are) ever Vidya and Avidyà." 

This identification of the Shakti of the Lord 
with Málaprakriti often causes Máyá to be called 
Málaprakriti and Prakriti. So Shri Krishna—hav- 
ing defined Prakriti as generally understood : 

ATA SAM aA: Hp at GERI F | 
aagi Tala A faa wHlacsar | 
AWAD ssi... 

" Earth, water, fire, air, ether, Manas, and 
Buddhi also, and Ahamkára, these are the eight- 
fold division of My Prakriti, This the inferior—" 
goes on : 


secre SGT THe fate A TTR | 
Sagat weal ag aaa d^ — 
“Know my other Prakriti, the higher, the life- 
element, O mighty-armed, by which the universe is 
upheld.” 
This " other Prakriti” is also spoken of by Him 
1 Adhydtma-Réméyapa. II. iii. 32. 
2 Bhagavad-Géta. vii. 4, 5. 
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under the name of “aa wdi wx “My divine 
Prakriti} His own Power, His afaarar Yoga- 
Maya, by which truly “the universe is upheld.” 
As says the Shruti: 


urat g sald (TATA g ARAT | 


“ Let (the student) know Maya as Prakriti ; the 
Possessor of Máyà as the Great Lord." 


In the Dev? Bhdgavata some very beautiful 
descriptions are given of this Matter side of Nature, 
regarded as Maya. Thus: 

aT ANTA Tar VAT Ee R sl 
WEIT AETATAT YUN THracerar | 


TOR TRR: HA Peer eres qutt ii 


CUP (ANAN TAMANE GUNA N 
qar GE we (aaa ANA AA | 
fexta akiai equré ferrem = N 


| gang Gat gend i 
argv qaaa Hal Š AAA N 
ASIA HIT Bar Alar AAN Aa ii” 
1 Ibid. ix. 13, 


a Shwetáshvatarop. iv. 10. 
3 Loc. cit. III. iii. 51-61. 
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She (is) Bhagavati, the Goddess, the cause of 
us all, Mahávidyà, Mahámáyá, the Fullness, the 
imperishable Prakriti......... 

“ The Will of the Supreme Self verily (is She), 
in Her nature (uniting) the ever-lasting and the 
eyer- passia as 


“(Her) embryo the Veda, the long-eyed, the 
primal Goddess of all. 


“ At the Pralaya, having rolled up the universe, 
She sports, hiding within Her own body the types 
of all living beings......... 


“ Mulapraktriti is she indeed, ever united with 
Purusha. Having made the world-systems, she 
shows them to the Supreme Self......... 

“ The cause of it (is) She, the All, Maya, the 
benignant All-Ruler.” 


This Maya is inseparable from Ishvara, the 
Saguna Brahman, as said above: 


a = Arar qt dep faze sia EI 
agia Gta a aa wag waar tl 

adt ATANG at alas aiaa | 
mrs anadi daraa aq | 
E.. ll 


1 Ibi ANI. xxxi. 48, 49. 
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“She, Maya, is ever in the Supreme Essence, 
whose nature is Consciousness, subordinate to Him, 
and by Him ever sent forth among Jivas. 


" Therefore should be worshipped that Consci- 
ousness, whose nature is Sat, Chit and Ananda, 
Lord of Maya, the Divine, with Maya, the Sup- 
reme Lady." 


Being thus seen as the illusion-producing Power 
of the Lord, She is known as the cause of bondage 
and also as the path to liberation, As Avidyà she 
deludes ; as Vidya she leads to Her Lord, and as 


She vanishes in Him the Atma knows itself as 
free, 


wealgeg Hart qara TATA | 

STI HEDWUT far a requi | 

(asia = fet waza Prat: N 

Taarssagq fÈ Saar aaa a HA TAA | 

waaar faa agend fat = ara Š I 

“This notion of separateness being present 

sends (the jiva) forth into Samsara. This is 
Avidya. O fortunate one! Vidya is the turning 
away from this. Vidya and Avidya should be 
always known by the wise. Without sunshine how 
(should) the pleasure of shade be known? Without 
Avidya how should Vidya be known ?" 


Devt Bhágavata, Y. xviii. 42, 43. 44. 
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Sg EHE Aaaa Na: | 
PATETAN TAAT Tara aaa; II 
“ The travellers on the Pravritti MArga (the 
forth-going path) are under the power of Avidyà. 
The travellers on the Nivritti Marga (the re- 
turning path) ponder the teaching of the Vedánta." 
When the Jiva goes forth, facing Prakriti and 
looking at it, Maya envelopes him as Avidyà. 
When he turns his back on Prakriti, turns towards 
the Lord, then She turns with him and becomes 
Vidya, and he is free. As Nilakantha says, quoting \\ 
the SLaivágama; sagar wm faa? “The in- || 
ward-facing Shakti is Vidya.” 
Then he realises the mighty power of Maya, 
Her divine nature, and Her identity with the Su- 
preme, and hymns [shvara and MAyà as One: 


AAA EAMIS AT AR a HE aa N 
AR: gani fara wat AR: | 
AAT daria qaad TAT REA | 
ata AA arerat aaa ARZIN: | \ 
aterert Fat TATA qat || 
“ Thou Sovereign of endless crores of world- ` 
systems, we bow to Thee ! 


1 Adhyátma-Rámá yana. lII. iii, 32. 
2 Commentary on Devt Bhág, V1. xv. 47, 48. 
3 Devt Bhágavata, VII. xxviii, 31, 32. 
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“Hail! (Thou that art) in the Form of the 
Rock-seated (the changeless and motionless Eter- 
nal), the Form of Consciousness, we bow to thee! 
Hail ! (Thou that) mayest be known by the 
Vedanta, the Ruler of the universe, we bow to 
Thee! 


“ Thou whom all the Sacred Books only describe 
by the words “Not thus, not thus,’ 

* Goddess ! the Cause of all, with our whole 
nature we bow to thee !” 

The Supreme {shvara, by His Maya, creates 
preserves and destroys the innumerable world- 
systems that form the ocean of Samsâra. 


He produces The Many. 


daga ag eat Wm |! 
“That willed : May I be Many, may I be born.” 
Then, He is given many names: 


TH aBa agar ated l 
“ To what is One, the Wise give many names." 
But whatever the names given, Íshavara is One. 
Thus has it ever been taught in the Shruti and 
Smriti, as we have seen, and this is repeated in the 
more popular teaching of which the Vzsznu Purdna 


may serve as example. 


1 Chhándogyop. V1. ii. 3 
2 Rigveda. 1, cxiv, 46. 
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ufefesreraacura AMAT RARA | 

€ Bai ana UII TH Ca aada: | 

“ Thus the One Only God, Janardana, takes the 
designation of Brahma, Vishnu and Shiva, accord- 
ingly as He creates, preserves or destroys... He is the 
Cause of creation, preservation, and destruction." 


To sum up. The student must remember, 


UNMANIFESTED. 


I. The Absolute, the All, Paramátmá, Nirguna 
Brahman. 
MANIFESTED 


2. The One, Íshvara, the Self, the Subject, 
Sat, Saguna Brahman. ; 

3. Málaprakriti; the Not-Self, the Object, 
Asat. 

4, Maya, the Shakti, the power, the Will, of 
fshvara. 

5. The Many, arising from Mülaprakriti by 
the Maya of fshvara. 

As.to the precise definition of the nature of 
these Five, and of Their mutual inter-relations, there 
is much discussion, and more less difference of 
opinion, in the Six Darshanas and their sub- 
divisions, as now taught. But the fact of these 


1 Loc, cit. I. ii, 62. 
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Five, under whatever names, is recognised by all, 
and the student who studies deeply enough will 
come to the conclusion that the differences between 
the Darshanas arise from each great Teacher em- 
phasising one aspect of the relations, and that all 
the Six Darshanas, rightly understood, form one 
organic whole. | 


CHAPTER II. 
Tug Many. 


ATA ZURA: AA: STHHGIECUTI | 
UiA Weed aaa Haas It 
JAAR: Q Cary year yrat ST | 
CISAIMASAT: Wet TATANAN || 
QLEAEAT A AAS ESSE SAH TERTII: | 
a: 8 Bag Bay que ARAZA | 
WSTHISYC RETAZ: War nm, | 

“From the unmanifested all the manifested 
stream forth at the coming of day ; at the coming 
of night they dissolve, even in That called the Un- 
manifested, 

" This multitude of beings, going forth again 
and again, is dissolved at the coming of night; by 
law, O Pártha, it streams forth at the coming of 
day. 

" Therefore verily there existeth, higher than 
that unmanifested, another Unmanifested, which, 
in the destroying of all beings, is not destroyed. 

1 Bhogavad-Gftá. viii. 18,—21. 
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“ Unmanifested, the Indestructible, It is called ; 
It is named the highest goal.” 


Here, in a few shlokas, the coming forth of the 
Many is stated. At the beginning of the Day of 
manifestation, all beings stream forth from the un- 
manifested Root of matter, Mdlaprakriti, from 
“< This” in darkness, as Manusmritz has it. When 
the Day is over, and the Night of Pralaya comes, 
then all these separated existences again dissolve 
into Mülaprakriti. Over and over again this occurs, 
for universes succeed universes, in endless success- 
ion, Behind this, then, there must be another Un- 
manifested, Íshvara, the Saguna Brahman, other 
than Málaprakriti, the Indestructible Lord. 


The wise man 


ee qagsr arae IAA i 
adus wp dE ............1 
* seeth the diversified existence of beings as 
rooted in One and proceeding from it." 


We have now to study the nature of this pro- 
cession from, or production of, the añ, Sarga, the 
sending forth, or evolving. The Sanátana Dharma 
does not recognise an unscientific creation, a mak- 
ing of something out of nothing. The supreme 
Íshvara evolves all beings out of Himself. 


1 Ibid. xiii. 30. 


a On Fe Sa ee me " 
" — w  ááÀ—— =o 


ES ] 


+a; ada wea a 

AA JAITA: TATUS | 

AA aa: WESISRUTETHITT 

AAS TUNAN (om || 

“As the spider sends forth and retracts (its 

web), as in the earth herbs grow, as from a living 
man the hairs of the head and body, so from the 
Indestructible the universe becomes.” 


"TIT SI ÁTRTCRTSTSRTÉEE TR TET: 
WES TATÀ BSA: | 
WUTSSETCIRISDAT: Vez Arar: 
TATA Ta Sania afa N 


gasar AT Aa: TATANAN a 


@ qaga: gaat raer aito N 
TRA TAT AFAT TTE: 
arar agar: qar aat 1 ° 
“ As froma blazing fire in a thousand ways 
similar sparks spring forth, so from the Indestruc- 
tible, O beloved, various types of beings are born, 
and also return thither............ 
“From That are born Breath, Mind, and all the 


Senses, Ether, Air, Fire, Water, and Earth, the 
support of all......... 


1 Mundakop. 1. i, 7. 2 Ibid, II. i. 1, 9, 7, 
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* From that in various ways ate born the Gods, 
Sadhyas, Men, Beasts, Birds.” 

In Manusmriti more details are given as to the 
order of evolution, and here again it is said that 
the immediate Creator, Brahmá, created all beings 
from Himself and from the elements previously 
produced from Himself, as we shall immediately 
see, 

agtogna, Brahmándáni, literally Eggs of Brah- 
má, or as we should say, world-systems, are num- 
berless, we are told. 


ACA AISA TATA; eudreudreureme- 
anaman A aa sasfa | agya- 
TEET Tga zgan- TENAN um 
gargara aiTIayTa CHRIS = Ang- 
aaaf fauna edaiua ua: aad- 
amanah a andi PA a A- 
AEI] MACLATT aa aera a EEL gala | 

« All around this Brahmànda, there blaze infi- 
nite crores of other similar Brahmandas, with their 
envelopes. Four-faced, five-faced, six- faced, seven- 
faced, eight-faced, successively, up to the number 
of a thousand-faced portions of Narayana, in whom 
the Rajoguna is pre-dominant, Creators each of one 
world-system, preside in them. Portions of Nara- 


ka. Atharvana (or Tripád- Vibháti) Maydndradyanop. vi. 


4 ae —e 


u... NGA NG TONG a ee n n z re "sr 
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yana, called Vishnu and Maheshvara, in whom 
the Sattva and Tamo Gunas predominate, also 
preside in them, performing the work of preserva» 
tion and destruction in each. They wander about, 
these Brahmandas, like shoals of fishes and bubbles 
in a vast mass of water.” 


ACA AT TATA [ASAH a RATA l 

FATIMA UA TI Gear a ATA | 

ff aaa sitam para: 0! 

" Grains of sand are perhaps numerable, but of 
universes (there is) not any (numbering.) 


“So there is no numbering of Brahmas, Vish- 
nus, Shivas and the rest. In each of these universes 
there are Brahma, Vishnu, Shiva, and other 
(Devas)." 


This we could have imagined, even had we not 
been told it, for since,as we saw in the Vishnu 
Purága, the * one only God, Janárdana, takes the 
designation of Brahma, Vishnu and Shiva accord- 
ingly as He creates, preserves, or destroys, and 
creation, preservation and destruction must go on 
in every world-system, God must manifest in each 
in these three Forms. 


This is the Trimürti, the reflection as it were 
in Space and time of that Supreme Triple Unity, 

1 Devt Bhag. IX, iii, 7. 8, 
5 
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the Source of beings—the Nirguna Brahman, the 
Saguna Brahman and Milaprakriti, out of Space 
and Time, Eternal. 


The Trimürti is the manifestation, then, of 
Íshvara in a world-system, or Brahmánda, and is 
therefore the Supreme Will, Wisdom and Activity 
in a concrete form. 

Brahma is the Creator, and His Shakti is 
Sarasvati, the Goddess of Wisdom, without whom 
Activity could not be wisely guided. He is pictured 
as with four heads, one looking towards each 
quatter, as the Maker of the four quarters and 
their contents, and riding on the gg, Hamsah, the 
Swan. The name &u: a re-arrangement of g:sig 
ars, is an allusion to His relation with Ahamkara, 
the divider, the maker of atoms. 


Vishnu is the Preserver and Sustainer, the 
principle underlying and sustaining the uni- 
verse in order, and preserving forms, holding 
them together by His attracting force. His 
Shakti is Lakshmi, the Goddess of Happiness, of 
Prosperity, of all desirable objects. He is pictured 
with four arms, as sustaining the four quarters, and 
rides on Garuda, the emblem of speed and of 
intelligence. He is the source of Avatáras, and in 
Them, or in His own Person, is perhaps the most 
generally worshipped manifestation of Íshvara. 


P apps Rie eke an aa É 


Ac Pod uh 


[ope 


Indeed, as Narayana, He whose dwelling is in the 
waters, He is worshipped as Saguna Brahman, 
dwelling in Matter. 


Shiva, or Mahadeva, or Maheshvara, is the 
Destroyer, He who frees Atma from imprisoning 
forms, who destroys Avidyà and so gives Vidya, 
and who, finally rolling up the universe, brings 
the peace of liberation. His Shakti is Uma, gear, 
Ichchha, Will, called also agar, Brahmavidya, 
who reveals Brahman.! He is pictured ever 
as an Ascetic, it being He who is the Object 
of worship for Yogis, who have renounced the 
world. He rides on the Bull, the emblem of the 
mind (and sometimes of physical nature), as 
having subdued it, and wears the tiger-skin, the 
emblem of the slain desire-nature. Hence is he, 
as the name Shiva implies, Ananda, the peace and 
bliss of Atma, freed from desire and master of 
mind. 

These Supreme Forms of Íshvara, separated by 
Their functions, but One in Essence, stand as the 
central Life of the Brahmánda, and from and by 
Them it proceeds, is maintained, and is indrawn. 
Their functions should not be confused, but their 
Unity should never be forgotten. 


Brahma, as the creative God, is spoken of as 


DMA EEE — 
1 See Kenop. iii, iv. 
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appearing first, born in the Golden Egg, which 
grows out of the seed of the One in the Waters of 
Matter. 
“@ishreara NÅR JAAT maq: | 
aq Up HANA A MAAaATAT | 
 qauzmudud Wu emm | 
ARASAN TAA AWI TATA TAH; I | 
“He, having meditated, desiring to produce 
various beings from His own body, first put forth 
the waters; in these He placed the seed.” 


“That became a Golden Ege, equal in radiance 
to the thousand-rayed (the Sun). In that was 
born Brahma Himself, the Grandsire of all worlds." 


Here the Waters, Matter, Mülaprakriti, receive 
the seed of Life, and this becomes the Hiranya- 
garbha, the Golden Egg, in which the Creator is 
born, in order to form His world-system. Hence a 
world-system is called a Drahmánda, a Brahmá- 
Egg, a very significant epithet, as world-systems 
are oval, like an egg, and seen from outside, present 
exactly au egg-like form, each planet following an 
egg-like orbit. Of this Egg we read in the Vishux 
Purága that within it Brahma and the world-sys- 
tem were contained, while it was invested external- 
ly by seven envelopes, water, fire, air, ether, the 


1 Manusmriti, 1. 8, 9. 
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origin of the elements (Abamkára), Mahat and 
Primal homogeneous Matter, which surrounds the 
whole.! 

Every world-system is thus surrounded by the 
“great kosmic elements, as described in the First 
Chapter of Manusmyite by Manu himself (shl, 5 to 
59) The account of the later creation is given over 
to Bhrigu, who explains briefly the repetition of the 
process within the World-Egg. A similar and 
fuller account is given in the Mahdbhérata, EM in 
the Vishnu and other Puránas. 

It will be enough if the student grasp the general 
principles, and he can fill up later the complicated 
details from the many accounts given in the sacred 
books. He should remember that the process in 
the universe containing many Brahmándas, and 
in the separate Brahmándas, is similar. 

A very fine and instructive description of the 
- general principle of emanation—which will also be 
found illaminative when the student comes to the 
bodies in which the Jivátmà dwells—is given in 
the Devi Bhdgavata. 

a q+: MARANGA <sfiznraar | 

qaigqaaentig SRIRHÍSIR: | 

MIARSA AAE AJAL SU | 

sia qu: qisi KATE «umm N 


1 Lec. cit. 1, it 
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maíz NAAT Sr AA wWquona | 

AAKA ATA AAMAS AAT H 

sicud AAM GATRA | 

AAAA = asagraraaaed | 

a dqadadnqaimesrarate aera. | 

Saaai ag Aika que | 

ACHTZTHIA SIA: SISqUeHI m: | 

HAT TUAH ABGEATRIAR FA: ll 

Hs cured; TATA dat MANAH ATI | 

Ayqisnaned FA aag quad Il 

adra AL Adit GEAFAISTAAA: | 

AA HICH FE: wis quu fe l 

aasang MAHA faa faga aa: | 

aa: equis GAMA TATANAN 

qq RA A AUZE: VTSTASTAAT: Il? 

“He by His Maya, conjoined with Kama and 
Karma, because of the Samskara of past experi- 
ence, and the ripeness of time and Karma, and 
because of non-discrimination of the Tattva, be- 
comes desirous of creation. This emanation, O 
King of mountains, is not preceded by Buddhi. 
This transcendental form of mine that I have de- 
scribed to thee, is the undifferentiated Avyakta, 


1 Loc, cit. VIL xxxii, 22, 28. 
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and the Maya-coloured ; in all the Shástras is it de- 
scribed as the Cause of all causes, and the first 
Element of all the elements, the embodiment of 
Sat-Chit-Ánanda, compacted of all Karma, the 
base of Ichchha, Jidan and Kriya. It is dec- 
lared by the mantra Hrim, and is called the Adi- 
Tattva. | 

* From it was born AkAsha, in the form of the 
Tanmátra of sound. Thereafter arises Vayu, ot 
the nature of touch. Then Tejas, of the nature 
of vision. Then Water, of the nature of taste. And 
then Earth, of the nature of smell...... From them 
arose the great Thread, which is called the Linga. 
It is declared to possess the nature of all. It is 
the Sükshma Deha of the Atma. The Avyakta 
is the Kárana Deha, declared before, in which the 
world exists as a seed, from which the Linga arises, 
wherefrom (arise) the gross elements in the way of 
Pafichikarana...... The result of that is the Virat 
Deha, which is the Sthúla Deha of the Atma.” 

The first emanation is here the Adi-Tattva ; 
then the Buddhi-Tattva, sometimes called Mahat- 
Tattva, said to follow the first ; then the five Tat- 
tvas in order. The terms used, denoting the first 
two, vary in different accounts ; they are sometimes 
represented as Mahat and Ahamkára, or as Ádi- 
Bhüta and Mahat. In any case, the materials from 
which the worlds are made are seven,and these 


s eed 
seven are spoken of in Manu as the source of all: 
qum g gatat quur weraara | 
qensar HIS HISIPT: ATAA... AN 
“ Verily, this becomes from the subtile formative 
particles of these seven very mighty Beings.” 


We shall now see that the creative process with- 
ina BrahmAarda follows on the same lines. 


Brahma is surrounded by homogeneous matter, 
called Pradhána, in the Vishnu Purdéna—in which 
the Gunas are in equilibrium ; His energy disturb- 
ing this tamasic condition, Rajoguna prevails and 
there is rapid. motion, Then He puts forth the 
principle of Mahat-Buddhi, Pure Reason—which, 
entering matter, being invested by it, and causing 
the predominance of the Sattva-guna, the motion 
becomes rhythmical, harmonious. Then follows 
Ahamkara, the individualising principle, separating 
the homogeneous matter into particles, Anus, 
atoms. Ahamkara, causing the Tamo-guna to pre- 
vail in Prakriti, forms successively the five Tanmá- 


tras, or subtle elements, and the senses: hearing, 
touch, sight, taste, smell, with their appropriate gross 
elements : ákásha, vayu, agni, apa, prithivi—ether, 
air, fire, water, earth. Causing Rajo-guna to prevail, 
Ahamkára gives rise to the ten Indriyas : the 5 ideal 


types of sense-organs and the 5 ideal types of ac- 


1 Loe. eit. i, 19. 
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tion-organs. Causing Sattva-guņa to prevail, 
Ahamkara calls out the ten Deities connected with 
the sense-and-action-organs, and Manas, the cen- 
tralising organ of the Indriyas. These three crea- 
tions are called respectively the warfe, Bhûtâdi, that 
of the elements ; aaa, Taijasa, that of the fiery, 
the active energies; and *pmrfm, Vaikárika, the 
directing, administrative, powers. 


The points to remember here are: in what is 
usually called matter, Tamo-guna predominates ; 
in the Indriyas, Rajo-guna predominates: in the 
presiding Deities, Sattva-guna predominates. 


The work of creation proceeded by calling into 
existence the Suras or Devas, described by Manu 
as qatana: “whose nature is action,” that vast mul- 
titude of intelligent Beings, of very varying power 
and authority, who guide the whole course of na- 
ture, and direct all its activities. 


It is of course, clearly understood by all Hindus 
that this vast host of Devas no more obscures the 
Unity of Íshvara, in His triple form as Brahma, 
Vishnu and Shiva, than do the vast hosts of men 
animals, plants, and minerals. As said in the 


Shruti: 
eee faa axonfiaare- 


ka FX 


tal teem: wo Bw TUERI, | 


ie 


qa AIM AGA aged 

sia aa nra: d^ 

“Indra, Mitra, Varuna, Agni, they call Him, 
and He is golden-feathered Garutman. | Of what 
is One, sages speak as manifold; they call Him 
Agni, Yama, Matarishva.” 

So also the Smriti : 

sup TAA: AA: TAHANAN |? 

* All the Gods (are) even the Self: all rests on 
the Self.” 

cam aeu mque ssa | 

zem HERSQE WHICH SET IDA, di? 

“Some call Him Agni, others Manu, (others) 
Prajápati, some Indra, others Life-Breath, others 
the eternal Brahman." 

But the Devas have their own place in nature, 
as the ministers of the will of Íshvara, ruling, pro- 
tecting, adjusting, guiding, with intelligence and 
power far greater than human, but still limited. 
The name, Deva, Shining or Radiant, very well 
describes their resplendent appearance, their bodies 
being formed of a subtle luminous matter, and 


hence flashing out light. They are concerned with 


1 Rigveda. clxiv. 46. 
2 Manu, xii, 119, 
3 Ibid, 123. 
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the matter-side of nature, and the guidance of its 
evolution, and all the constructive energies studied 
by science are the energies of the Devas. On their 
work depend the fruits of all human activities con- 
cerned with production, in all its branches. Those 
who seek for material prosperity need their conti- 
nual co-operation, and this co-operation is granted 
under quite definite laws. It may be obtained by 
a scientific knowledge of their methods of working, 
man falling in with their activities and thus sharing 
the result. Or it may be obtained from them by what 
is literally exchange, man supplying them with ob- 
jects which facilitate their work, or which they enjoy, 
and they, in return, directing their energies, the en- 
ergies of “nature,” to suit his ends—as a strong 
man may help a weak man in the performance of 
atask. Ortheir increased co-operation may be 
won by prayers, accompanied by such acts as they 
approve, such as feeding the hungry, clothing the 
naked, etc. Or their services may be commanded 
by great Rishis and Yogis, who, by purity, know- 
ledge, and austerity, have risen above them in the 
scale of being. Sometimes a man wins the favour 
of a Deva by some service done in this or a previ- 


ous birth, and then all his efforts prosper, and he 
succeeds where others fail, and he is called “lucky.” 
“ Good luck " is the result of the working of Devas, 


and as their working is invisible, men think the 
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result is a chance, or accident. Butit must be re- 
membered that all Devas work within law, and not 
by arbitrary fancies. The sacrifices and offerings 
prescribed in the Vedas form a great Occult system 
for obtaining and regulating this co-operation be- 
tween Devas and men, whereby the work of both 
was carried on with the largest results. 


arsa ata d Fat araaeg A: | 
qreqi raaa: PTS TATENA |l 
queues at Tar RI€Wed AJATTAA: 
“With this nourish ye the Devas, (and) may 
the Devas nourish you : thus nourishing each other 


1 
| 


ye shall obtain the greatest good.” 

“ Nourished by sacrifice, the Devas shall give 
you (all) ‘desired enjoyments.” 

And the reason is given: 

AMA RAea Qala TANGAN: | 

AIRIA TATA: ° 

“From food creatures become; from rain is the 
production of food ; from sacrifice rain proceedeth." 

° ° * @ o fF n £ be . 8 

RIT RAT Aig Ud Zë ZT 

“ They who desire success in action here wor- 
ship the Devas.” 


1 Bhagavad-Gitd. iii. 11, 12. 
2 Ibid. 14. 
3 Ibid. IN. 12. 
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“But the benefits obtained from them are tran- 
sient : F i 
sede ms! 

“Transient indeed the fruit." 

Hence the worship ofthe Devas is not practised 
by men whose hearts are set on spiritual things, 
They worship Ishvara, rather than His ministers, 
either as Brahman, or as revealed in the Trim arti, 
or in the Shaktis, or in such a Deva as Ganesha for 
learning, or in the Avataras, But this will be fur- 
ther dealt with in Part II, Chapter V. 


The Devas of the Elements—Ether, Air, Fire, 
Water and Earth—Indra, Vayu, Agni, Varuna and 
Kubera, are the Five Devarájas, Deva Kings, of 
these great departments of nature, Indra being the 
Chief Ruler. Under them are divided the great 
hosts of Devas. Thus the Sadhyas, Vasus, Adityas 
and Apsarás are specially connected with Indra 
the Maruts with Vayu ; the Vakshas, Gandharvas, 
Vidyádharas, and Kinnaras with Kubera. Some 
have charge of the animal kingdom, as the Nagas 
and Sarpas of snakes, the Suparnas of birds, ete. 

Four great Gods rule the four quarters : Indra, 
Yama, Varuna and Kubera, as the protectors of 
mankind. Yama is the Lord of Death, the wise 
and gracious Deva who instructed Nachiketa. 


1 7bid. vii. 23. 


( 78 ] 


The Asuras, the beings who are opposed to the 
Suras, or Devas, in their activity, embody the des- 
tructive energies of nature ; they are as necessary 
and as useful as the constructive, though on the 
surface opposed to them. They hinder and obs- 
truct evolution, embodying the very essence of 
matter, Tamo-guna, inertia, resistance, and by that 
very resistance make progress steady and dur- 
able. 

These creations belong to the invisible worlds, 
— although, in their activities, they were to be closely 
connected with the visible—the worlds visible and 
invisible, indeed, forming the field of a vast evolu- 
tionary process—Samsara, the World Process. 

The order of the process in the physical world 
at its origination was : minerals, plants, animals, 
men. In the Veshuw Purénea it is stated that while 
Brahma was meditating on creation—the three pri- 
mary Prakrita creations of Mahat, the elements and 
the indriyas, being over—the immovable creation, 
minerals and plants, appeared. Then followed the 
animal kingdom, called Tiryaksrotas. The creation 
of some Devas followed here, according to the 
Puréna, but they do not belong to the physical 
world, with which we ate here dealing. Then 
came the creation of men. It must be remembered 
that while this is the fundamental order of evolu- 
tion, many varieties occur in different kalpas, and 


4 
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accounts in the different books vary, within certain 
broad limits, since these great classes of beings 
overlap each other, so that new kinds of animals 
and plants appear long after man. The world in 
fact is ever-becoming along the four great lines, 
. however much we may separate them for purposes 
of exposition. 


The stages of evolutionare very plainly given 
in the Aitareya Bréhmana. 


aT W NANANG Waaa anya: | 

sir qrüeqast Qa [ST ATT = SICHTSERHT- 
fatati dT | arfaa fe Tal TZIA | 
fad MMOLE | snp CHA ARATIATCAT | 
ag ie CHISIQ zara | ae araia | | gai cst 
fa TATANAN | q í AT TAA TITAH; | rara Ta | 
faara quaa | az 24 ede | qa AE TEE GI | qe. 
TU Zc I mq HT rs = anda ajah * 
fau TANANAN | + ETE agfa | s Ñ- 
aa Ep IG. | uj faz: #ATAAH | + MRSA ld 
Garda Tg | ATAS QE HO lI ' 

“ He who knows the Atma as Him (the Puru- 
sha) in manifestation, he most enjoys that mani- 
festation. Herbs and trees and all that bears life, 
he knows as the Self in manifestation. In herbs 
and trees Rasa (sap, life,) is seen, and mind in them 
that have Prána. In them that have Prána, the 


1 Aitareyáranyaka. Il. iii. 2. 
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Atma is (more) manifest. In them, Rasa also is 
seen, while mind is not seen in the others. In man, 
the Atma is (most) manifest ; he is most supplied 
with knowledge. . He speaks that which he knows ; 
he sees that which he knows ; he knows. what oc- 
curred yesterday ; he knows the visible and the 
invisible; by the mortal he desires the immortal. 
Thus supplied is he. But of the others, animals, 
hunger and thirst are the only knowledge. They 
speak not the known; they see not the known; 
they know not what belongs to yesterday, nor the 
visible and the invisible. Only this much have 
they. According to the kaowledge are the births." 


On this Sáyana comments as follows ; 


“MATRIC SNAREN ITAA: 
kaka ease TIN AA AT: | asd - 
ag FAUTACZ TATAHAN a ICE 
ARTIR | 4 d Sirq'arsiae Taal HARA: TAA 
HUE E FARIA TAIL TST AJAT quu 
ANANA ANTAATATITTAM tone W 

* All objects whatsoever, being of the nature of 
effects, are Upádhis for this manifestation of the 
Supreme Self, Sat, Chit, Ananda, the cause of the 
universe, In the unconscious, earth, stones, etc., 
only Sat is manifest, and the Atma has not yet 
attained to the form of Jiva. The unmoving Jivas, 
namely the herbs and trees, and also the moving 


ua du 


ini en Tien Qiu MP RE ape REE eke 
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Jivas, which have Prána as breath, both these are 
stages of manifestation in a higher degree." 

The student should note these passages, as it is 
currently supposed that the idea of evolution is of 
modern birth. 

The work of Brahma consisted in producing alf 
the materials, as we have seen, and by His tapas, 
or meditation, he formed the archetypes of all 
living things. But we learn from the Shiva 
Puidna and the Vishnu Bhdgavata that He 
needed the help of Vishnu in order to endow these 
forms with life, Vishnu being that aspect of Íshvara 
from whom the sustaining life, grt:, Pránah, that is 
the life that holds forms together and preserves 
them as forms, together with faq, Chit, conscious- 
ness, comes forth. 

Moreover, it is further stated in the Shzva Pu- 
råna that when these forms had been fully develop- 
ed, Mahadeva was appealed to, and He gave 
immortality ; that is, He linked to the forms the 
Jivatmas evolved in previous kalpas. This is 
generally referred to in the ascription of Ahamkára 
to Rudra. These three great stages in the building 
of worlds—the work of Brahma, creative of materi- 
als and of the ideal forms of all living beings ; 
the work of Vishnu, in breathing Prana and Chit 
into these forms, and maintaining them in life; 

6 
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the work of Shiva in giving the eternal Jivatmas— 
should be clearly understood. 


In Manusmriti nothing but hints of these de- 
tails are given, only the name Brahma being used ; 
but it is indicated that He changed His form, 
divided Himself and produced Virát, who produc- 
ed Svayambhuva Manu, who then called forth the 
ten Maharshis, they in turn producing seven Manus. 
After that, These became the active and direct 
agents in creation, Brahma Himself disappearing 
after creating the worlds, a class of Devas (those 
connected with the great elements), and some other 
general fundamental principles and beings, and 
giving the Vedas. The account is very brief, and 
from its brevity somewhat difficult, but this sum- 
mary of the World-Process is only introductory to 
the main object of the book. 

The Skiva Purána, as mentioned, gives the 
following details : 

He (Brahma) emanated water first and therein 
sowed a handful of the seed which was His. The 
same grew up as an Egg, made up of the 24 tattvas. 
Brahma, who appeared as Virát, perceived the Egg 
becoming hard. This caused doubt in His mind 
and He gave Himself up to tapas. Thus He spent 
twelve years, concentrating His thought on Vishnu, 
Then Vishnu appeared and said: *I am pleased 


—— 
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with Thee; ask what boon Thou desirest" Brah- 
ma said: “O Lord! it is just as it should be, for I 
have been placed by Shiva in your charge. The 
world which Shiva commanded me to create is here, 
but I see it is motionless (jada-rüpa) and material. 
So be thou, O Lord, as Life (Prana) unto it, and 
make it conscious (chetana). Thus Brahma spoke, 
and Vishnu, following the directions Shiva gave, 
entered the Egg—His form being one of a thousand 
heads, a thousand ears, a thousand feet and hands — 
the Universal Purusha who touched-heaven and 
earth and pervaded the Egg. 


As Vishnu entered it, that Egg of 24 tattvas 
became full of life and consciousness (sa-chetana) 
from Pátála to Satya Loka. 


Hari, the best of all Purushas adorned the seat 
that is Satya, which He occupied. Brahm4 stood 
in the world of Tapas, while other Purushas occupi- 
ed the other worlds as became them. Brahma 
first created a number of sons born of the mind. 
But they all became ascetics. He created more 
again, but they also renounced the world. So He 
began to cry, out of annoyance. As He cried, 
Mahadeva appeared. Because He came forth from 
Brahmá's cry, He is called Rudra. Immediately 
on His appearance He addressed Brahma saying ; 

Brahma, what aileth Thee? Tell that to Me and 
I will remove it.” | 
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* © Deva,” answered Brahma, “there are ob- 
stacles in the way of further manifestation. Do 
thou therefore so ordain it, as may make it free from 
Impediments,” When he heard this, Mahadeva, 
the destroyer of all trouble, resolved to do what 
Brahma desired and said: “ This creation of yours, 
I will make it everlasting." 


So saying, Mahádeva, the Lord who is Bliss, 
although known as Rudra, disappeared to Kailása 
with His ganas. Then (with Shiva's help) Brahma 
created Bhrigu and six other Righis. He also from 
His lap caused Narada to be born, from His shadow 
(chhaya) Kardama, and from His thumb Dakgha 
He made. Thus there appeared ten Rishis. And 
after Bhrigu came Marichi, whose son Kashyapa 


was. Itis this Kashyapa who with his progeny 
filled the world. | 


In the Vishnu Bhágavata the mention is in 
connection with the making of the World-Egg as 
an organised form, but, as said before, the process 
is similar on the large scale or the small. The 


point to be recognised is that Vighnu is the Orga- 
niser, 


arredi A Zipsenur | 
Ti Ges await aem | 


1 Shiva Purana. L wi 1-2), 
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“When these separated existences, the Bhitas, 
Indriyas, Manas and Gunas, were unable to create 
organisms (literally a dwelling-place, an Upádhi), 
O best of Brahma-knowers, then, mixing with 
each other, they were impelled by the power of 
Bhagavan (Vishnu), and, becoming both Sat and 
Asat, existent and non-existent evolved this." 


The ten Maharshis, Marichi, Atri, Angiras, 
Pulastya, Pulaha, Kratu, Prachetas, Vasishtha, 
Bhrigu and Nárada, were superhuman beings, who 
having obtained liberation in former kalpas, were 
called forth to aid in the direction of the World- 
Process, and who remain, superintending the des- 
tinies of the worlds, and will remain until Pralaya. 
Sometimes only seven are given this rank, Prache- 
tas, Bhrigu and Narada not being included in the 
list. Sometimes others are added, as Daksha and 
Kardama. 

The Kumáras, variously given as four, five, six 
and seven, are, as their name implies, Virgin Beirigs, 
ascetics, and they watch over the world. Shiva 
Himself took the form of one—Rudra or Nila-lo- 
hita. Sanatkumára, Sanandana, Sanaka and Sa- 
nátana are the fout most often referred to. Ribhu, 

Kapila and Sana are also mentioned. 


1 Loe, cit. ll. v, 32, 33. 
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To this brief sketch of the World-process it 
should be added that the early human races pre- 
ceding the Áryan are often referred to under the 
names of Dánavas and Daityas, huge beings of 
enormous strength and energy, who carried on 
many a struggle with the Devas themselves. The: 
Rákshasas were another race, more brutal in nature, 
usually malformed, huge, cruel, powerful, cannibals, 
the terror of milder races. They possessed, more- 
over, many magical secrets of a dark kind, which 
they used for terrorising and oppressing. All these 
have long entirely disappeared from the earth. 


Such is the vast field of Samsára, in. which the 
pilgrim Jivátmás wander, until, in some human 
form, they reach the knowledge of the Self, and 
obtain liberation. . 


The points to be remembered are : 


1. The coming forth of the Many from Saguya 

Brahman and Málaprakriti by the power of Maya, 
and their return at the close of the Day of mani- 
festation. 


2. The manifestation of Ishvara as the Tri- 
marti, in the forms of Creation, Preservation, and 
Destruction, Brahma, Vishnu and Shiva, with their 
Shaktis, Sarasvati, Lakshmi, and Uma. 


3. The work of Brahma, forming the materials 
of the universe and the ideal types of all beings, 
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Suras, Asuras, minerals, plants, animals and men. 


4. The work of Vishnu, giving Prána and Chit, 
and hence making living organised forms possible, 
all such forms being preserved and maintained by 
Him. 

5. The work of Shiva, breathing into these 
forms, when they arrive at the human stage, Jivat- 
más that have reached in previous kalpas a stage 
at which such highly organised bodies can be uti- 
lised by them, bodies in which Avidya can be 
destroyed, and they can attain Vidya. 


6. Theexistence throughout the World- Process 
of lofty superhuman Intelligences, such as Rishis 
and Kumáras, intent on human welfare. | 


7. The past races on the earth, Danavas, Dait- 
yas, Rakshasas. ; 


CHAPTER III. 


REBIRTH. 


€“ in the vast Brahman-wheel, the source 
and support of all Jivas, the Hamsa (the indivi- 
dual) is made to wander, thinking himself and the 
Ruler different. United with Him, he obtains im- 
mortality.” 

Here, in a single shloka, we are given the reason 
of rebirth and its ending. Man wanders about in 
the universe so long as he thinks of himself as 
different from Íshvara ; knowing himself to be one 
with Him, he obtains liberation. 

In Shruti and Smriti, in Purana and Itihasa, 
the Self in man is declared to be of the nature of 
Brahman. 

aa: qt sat q£ qued 
am fart eq +€ | 


1 Shrvetashvatarop, i. 6. 
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eat á ateatsgat aka | 
ASIA: GENAH 
aa aaa cuu Aas: 1! 

“ Then, having known the Supreme Brahman, 
the Supreme Immensity, as the Essence hiddén in 
all creatures, the one Pervader of the universe, the 
Lord, they become immortal. 

“The measure of a thumb, the Purusha, the 
inner Self, ever dwelling in the heart of men." 


€ ST SATATA Fa |° 
“ He, this Self, is Brahman.” 


a Al Uy HETTA NUNT asa faeere: sara 
a qS < AAT: | ° 

" He, this great unborn Self, (is) He who (is) 
this intelligence in living creatures, He who (is) 
this AkAsha im the heart.” 


a ST OT AEA ANANA MS srerr- 
wa | * 

“ He, this great, unborn, undecaying, deathless, 
immortal, fearless Self, (is) the fearless Brahman.” 


Itis this nature, identical with Brahman as 


1 Lbid. iii. 7. 13. ' 2 Brihadáranyakop. IV. iv, 5. 


3 Ibid, 22. 4 lbid. 25, 
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the sparks from a fire are identical with the fire, 
which evolves, unfolds itself as the Jivatma in all 
living beings. As a seed grows to be a tree like 
its parent, so the Jivatmic seed grows into self- 
conscious Deity. Samsara exists that the Jivat- 
mA may learn to realise himself. The Jivatma 
differs from Brahman only as the seed from the tree 
that bears it. : | 
nA gami | 

“ Wise and unwise, both unborn, powerful. and 
powerless.” 

Therefore, although unwise and powerless, the 
Jivatma can become wise and powerful ; to this 
end he must evolve, and his evolution is on the 
wheel of births and deaths. | 

Transmigration is the word usually given to 
this journey, for the Jivatma transmigrates from 
one body to another; as one grows old and wastes 
away he takes another. $ 

maià A =s er 
TAA TEMA as | 
an wena Aea A- 
ara data vata SET I! ° 


* As a man throws away old garments and 


takes others (that are) new, so the Embodied casts 
Lucan SO A GE 0 0 


1 GShvetdshvatarop. i. 9. ° Bhagavad-Giid. ii. 22. 
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away old bodies and puts on new ones.” 


The word “ re-incarnation" is also very gener- 
ally used in modern days, the stress being here laid 
on the body rather than on the Jivátmà ; it again 
takes a fleshly covering. | 

This truth of the evolution of the Jivatma from 
ignorance to wisdom, from feebleness to power, is 
definitely revealed in the Shruti, and a knowledge 
of it is necessary as a basis for good conduct and 
for the wise shaping of life. Man is not a creature 
of a day, here to-day and gone to-morrow, but an 
unborn immortal being, growing into a knowledge 
of his true nature and powers. Everything is within 
him, the fulness of divine wisdom and power, but 
this capacity has to be unfolded, and that is the 
object of living and dying. Sucha view of man's 
nature gives dignity and strength and sobriety to 
life. It has been belived in by wise men in all 
ages, and has been a part of every ancient religion. 
For the best proof of this great truth by pure reason- 
ing as distinguished from direct experience with 
Yoga-developed superphysical faculties, the stu- 
dent should consult Vátsyáyana's Bhdshja on the 
Nyåya Sthtras of Gautama. 

Only in modern times, during a period of great 
ignorance, was this truth lost sight of in the West, 
and very irrational and fantastic notions have in 
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consequence grown up there as to the human soul, 
its nature and destiny, undermining belief in the 
just and loving rule of Ishvara.! 


The Jivátm contains within himself infinite pos- 
sibilities, but when first thrown down into’ Prakriti, 
embodied in a Rupa made up of the five elements. 
all these are inherent, not manifest. He passes 
through the diversified existences of the mineral 
kingdom, and of the plant and of the animal realms, 
—the argssr: Udbhijjah (born by fission in the 
minerals and plants); the  &zstr: Swedajah (born | 
by exudation or gemmation, in certain low forms 
of plants and animals); the stes: Andajáh (born 
first as eggs, the oviparous animals)—before coming 
into the sugar: Jaráyujáh (the viviparous higher 
animals and the human kingdom). 

In these many of his lower powers are deve- 
loped, and his consciousness passes from the latent 
to the active condition. A double evolution goes 
on ; there is the continued life of the Jivatma himself, 
coat tally increasing in richness and complex- 
ity ; and there is a corresponding continuity in the 
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1 But even in the West such great scientific thinkers as Pro- E 
fessor Huxley have begun to recognise the continued existence of | 
the Jivátmá from life to life. “Like the doctrine of evolution 
itself," he says, “ that of transmigration has its roots in the world 


of reality ; and it may claim sach support as the great argument 
from analog. =- capable of supplying." Ecolution and Ethies ; 
P. 16, | 


forms he occupies, as each physical form is directly 
derived from a preceding physical form. Each 
form, however independent it may seem, was once 
part of another form, whose characteristics it 
Shared, and from which it has been separated off 
for an independent career, While part of the pa- 
rent form it shared all the advantages and im- 
provements, or the reverse, due to the developing 
Jivà tmá within that parent form, aud thus starts 
on its separate life on a little higher level than 
its parent if the Jivatma has progressed, or on 
a little lower level if it has retrograded, For 
while the general moyement is one of progress, 
there are little ebbs and flows, like the waves that 
run on and fall back in a rising tide. This unbro- 
ken physical inheritance from form to form causes 
what science calls heredity, the passing on of cha- 
racteristics from parents to Offspring. But it has 
been observed by scientific men that mental and 
mortal characteristics do not pass from form to 
form, and they are puzzled to account for the evo- 
lution of consciousness, Their theory needs to be 
completed by the acceptance of transmigration. 
For just as physical continuity is necessary for 
physical evolution, so is the continuity of consci- 
ousness necessary for the evolution of mental and 
moral characteristics. This continuity is the con- 
sciousness of the Jivatma, which takes a form 
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suitable to his condition—as we shall’see presently 
in Chapter IV.—enlarges his own powers by using 
the form, and thereby improves the form also ; the 
bodies of the children of the body share these im- 
provements of the form, are improved again by 
other Jivatm4s, and pass on still more improved 
bodies. When the old body is worn out, the Jivat- 
ma throws it off, andtakes another form, as said 
above. 


When the animal stage has been fully experi- 
enced, and the Jivatma is ready to pass on into the 
human form, his triune nature, reflection of the 
triune nature of Ishvara, begins to manifest. The 
human Jivatm&—as we may now call him—mani- 
fests the three aspects of Jfana, Ichchha and Kriya 
which have ever been in him, and these begin to 


evolve as self-consciousness ; ahamk4ra appears, and 
the recognition of the “I” as opposed to the “Not- 
I" rapidly developes. The desire-nature, develop- 
edin the animal kingdom, now becomes much 
more powerful, by seizing on the evolving mind as 
its slave, and using its growing powers for the 
satisfaction of its own cravings. As the mind 
grows stronger, and the Jivatma by experience 
learns the pains that result from unbridled desires, 
he begins to exert his strength in checking and di- 
recting the desires, and the long struggle commences 
between the Jivatma, dimly beginning to feel his 
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own divinity, and the kamic elements of his upádhis, 
As is written in the Kathopanishat: | 
Terre ae srfrc=r=s g | 
are g wr E We: ET = II 
| egal TATANAN NG ara | 

APA A AEAA TT: N 

Raa WaT ATT ERT | 

TAAT TBA z ATTA: |i 

weg RAIATEA sper Tera <a | 

z Tats AVA CT MTA: Il 

FEMAM ATM MATAATH: AISI | 

Te TATA Sart aes N? 

“ Kuow the Self the chariot-owner, the body 
the chariot; know Reason the charioteer, and the 
mind as the reins ; they call the senses the horses, 
the sense- objects their province. The Self, joined 
to the senses and mind, ( is) the enjoyer ; thus say 
the wise. Whoever is ignorant, always with mind 
loose, his senses (are) uncontrolled, like bad horses 
of the charioteer. Whoever is wise, always with’ 
mind tightened, his senses (are) controlled, like 
good horses of the charioteer. Whoever is indeed 
ignorant, thoughtless, always impure, he does not 
obtain that goal, (but) comes again into Samsâra.” 


When a term of earth-life is over, the Jivatma 


Melo LL M 
1 Kafhop, 1. iii, 3-7. 
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withdraws from the physical body, and in a subtle 
vehicle passes into the invisible worlds. He carries 
thither the results of the earth-life, to be enjoyed 
and suffered as fruits, going to the worlds in which 
these fruits can be consumed. | 


In the Brikad-dranyako-panighat a description 
of this is given. The Jivatma leaves the body, 
taking with him the knowledge he has gained and 
the result of his work ; then: | L 


* As a goldsmith, having taken a piece of gold, 
makes another form, new and more beautiful, so 
verily the Atma, having cast off this body and 
having put away Avidya, makes another new aud 
more beautiful form." 

In this he goes to the invisible world for which 
he is fitted—a matter to be dealt with in Chapter 
VI-and then the Upanighat goes on to say what 
happens when his fruit in that invisible world is 
consumed. 


mari FATA qeu TUT | 
ALARA TR FAY eft 3 TATA 
TATA |” 
77 Loe. cit. 1V. iv. 4. 2  Jbid, 6. 
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" Having arrived at the end of (the fruit of) 
that work—(of) whatsoever he here does—this one 
returns again from that world to this world of ac- 
tion ; thus verily ( the story of ) him who desires.” 

This process is repeated over and over again as 
long as he has desires, for these desires bind him 
to the wheel of transmigration. It is truly "the 
story of him who desires" So also in the Dev? 
Bhágavata the same idea is expressed: 

qdaé qera sia: aras: | 

WT SIT ATH qf AR erasa WI 

fred Weser Gora TATAHAN | 

yates fra, ates cat at ATAS d 


WA A BT: TATA STAG | 
aaa aPaaersy aire: : ga | 
. 3 m oti MARRE LU. 1 


“ Having abandoned the former body, the Jiva, 
following Karma’s rule, obtains either Svarga or 
Naraka according to his deeds, 

“And having obtained a celestial body, ora 
body of suffering born of objects of desire, experi- 
ences varied fruit in Svarga or Naraka. 

“At the end of the fruits, when the time for his 
rebirth arrives...... then Time unites him again with 
Karmas (selected out) of the Safichita karmas." 


1 Loc, cit. IV, xxi. 22-23. 
7 
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The development of the Chit aspect of the Jiv- 
Atma, and the purification of the [chchhà aspect 
being the main work of the human stage of evolu- 
tion, the growth of Manas, and later of Buddhi, 
marks out the steps of the journey. 


The constitution of the human being is very 
clearly outlined in the Mahdbhdrata,” from which 
we give the following summary : 


The Self in man, the Jivátmá, is identical in 
nature with the Supreme Self, Brahman. From 
this comes forth the understanding (Buddhi) and 
from the understanding the mind (Manas); when 
to these the Senses (Indriyas) are added, the man 
the Dweller in the Body, is complete; the Body, 
his dwelling, is made up of the five elements. The 
senses, through the body, come into touch with the 
outer world; the senses hand on to the mind 
the results of the contact, giving the attributes or 
‘properties of the objects confacted—the way in 
which the objects affect them. The mind receives 
these reports, and groups them into mental images, 
and presents these to the understanding ; the un- 
derstanding pierces to the reality in which these 
mental images, made up of attributes, inhere. This 
is the outgoing of the Jivátmà, and his gathering 
of experience, the garqart :, the Pravritti Márgah, 


ee au ————s ———= 


2 Loe. cit. Shanti Parva, ceii. 
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the path of going forth, 
The first. step, or stage, of this evolution is the 
experiencing of varied sensations; and therefore 


Manas is regarded as the sixth sense, which re- 


ceives and organises the impressions conveyed to 
it by the five senses, affected by their contact with 


the outer world through the sense-organs. 


ATTA era | ' 


“The senses, Manas the sixth.” 


Or, when the senses and sense organs are taken 
together : 


T mi PIE 


“The ten senses and the one," 


Manas, at this stage, is the slave of Kama, and 
developes its capacities by directing the search for 
objects of enjoyment. Evolution is quickened by 
the instruction of the Rishis, who teach man to 
sacrifice the objects of enjoyment to the Devas, 
first to gain increased worldly prosperity, and then 
to gain the delights of Svarga. 

The second stage of evolution is one of conti- 
nual conflict between Manas and Kama, Manas 
being now sufficiently developed to recognise that 


————— á 


1 Bhagavad- Gita xv. 7. 


2 Ibid xiii. 5, 
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the pleasures longed for by Kama usually, in the 
loug run, bring more pain than pleasure. 


à fe dan Aim Baas uu wa 
“The delights that (are) contact-born, these 
verily (are) only wombs of pain." 


Manas, therefore, begins to resist the searching 
for objects of enjoyment, instead of directing it, 
and hence conflict, in which Manas grows more 
rapidly. The thwarting of the kamic longings 
purifies Kama, and the higher aspect of Ichcha 
begins to show itself——Ichchha which is Will, the 
Shakti of Shiva, who is the destroyer of Kama, the 
son of Vishnu and Lakshmi, and also the lower 


aspect of Ichchha. ° 


The third stage of the evolution of Manas con- 
sists in the development of the higher intellectual 
powers; Manas no longer enslaved by, nor even 
struggling with Kama, has become fret, is the pure 
Manas, engaged with ideas, wrought out by his 
own labour, not with sense-born images. The Jiv- 
Atma ceases to delight in sense-contacts, or in their 

mental reproductions, and engages himself in pure 


1 Ibid v. 22. 

2 Dharma is born from the Wisdom of Vishnu, Kama from 
His Love, which must be developed in man first by desire for 
material objects; therefore Dharma, Kama and Artha are 
enjoined together on the Pravritti M&rga. 
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thought, in the endeavour to understand the Self 
and the Not-Self. This stage leads up to the evo- 
lution of Buddhi, the Pure Reason or the Higher 
Understandinz, of which the expression is Wisdom, 
the result of the union of knowledge and love, Wis- 
dom which sees and loves the Self alone, 


AAT STHHTETSTSSTRTTTSE: qvem | 
aa TATA wy arr QRA || 


"RE queri grea uf 

" Better than the sacrifice of objects is the sacri- 
fice of Wisdom, O Parantapa! All actions in 
their entirety, O Pártha, culminate in wisdom. By 
this thou shalt see all beings without exception 
in the Self, and thus in Me." 

When the Jivátmá reaches this stage, he is on 
the threshold of liberation. He has long facar ga- 
faiq “ceased from wicked ways, is qea: subdued 
TANGGA: ^ concentrated," maata: “of pacified 
mind." ? 

weg ATAA aaren: CUT NT: | 

a d NNA TENRA + AAA d 

" Whoever verily is wise, thoughtful, always 


1 Bhagarad- Gftá, iv. 33, 35, 
2 Kathop, 1. ii. 93. 
3 Ibid. iii. 8. 
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pure, he obtains that goal whence he is not born 
again.” 

For this round of births and deaths is not ever- 
lasting for the Jivátmá ; bound to it by his own 
desires, with the ceasing of those desires he be- 
comes free; bound to it by his ignorance of his 
own nature, with the ceasing of that ignorance he 
knows himself free. Only 

wat: a scpnede p ce aaa uxafe | 

* He goes from death to death who here sees 
manyness. 


aqt ud mgr giat user giu (reg 

sri TÑ sua qea sup Angga zie d^ 

“When all the desires hiding in his heart are 
loosed, then the mortal becomes immortal; here 
he enjoys Brahman.” 

amiar ara sqcaftafas: Bar 
feat garment wala adat Tak aa 
aca ada ua cea ada aa wor duit 
ea mr ant Aan frustasi 
VAM AIAT sume: 5 


“ Therefore having thus becomes wise, calm, 


1 Brihaddranyakop. IV. iv. 19. 
2 Ibid. 7. 
3 Ipid.23. 
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_ subdued, dispassionate, enduring, collected, he sees 

the Self in the Self, he sees the Self as all » nior 
does sin overcome him, he overcomes all sin ; not 
does sin consume him, he consumes all sin. Free 
fr om sin, free from passion, he becomes a Brâhma- 
na (ofthe nature of Brahman); this the Brahman- 
world.” 


The return is tke reversal of the process of out- 
going, as is very clearly outlined in the Mahábhá- 
vata, from which we can summarise the return as 
we summarised the outgoing. 


The senses are withdrawn from contact with 
the outer world thiough the body, and become 
tranquil ate. The mind is withdrawn from its 
study of the images” obtained by the senses, and 
thus also becomes tranquil. The understanding 
withdraws from the study of the concepts presented 
by the mind, and, thus tranquil, reflects the Self. 
So long as the mind turns to the senses it finds 
misery. When it turns to the understanding it 
finds bliss, | | 

Along this road, the fagam: the Nivritti Már- 
gab, or returning path, the Jivatma returns from his 
wanderings in Samsára and reaches his true home, 
the Eternal, paying, while he treads this path, all 
the debts contracted on the Pravritti Marga. 


To see the Self is Jana, wisdom ; to love the 
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Self is Bhakti, devotion ; to serve the Self is Karma, ' 
action. Such Jñàna, Bhakti, Karma, are the three | 
Márgas, ways, to Moksha, liberation. The Jnana | 
Marga is for those in whom Chit predominates ; | 
the Bhakti Márga for those in whom Ichchha pre- | 
dominates ; the Karma Marga for those in whom x 
Kriya predominates, But in each path, as each | 
Jivatmé is triune, the evolution of all of its three 
aspects must be carried on. The Jíiàni, as he gains 
wisdom, will find devotion and right activity appear; 
the Bhakta, as devotion is perfected, will find him- 
self possessed of activity and wisdom, The Kar- 
manya, as his activity becomes wholly selfless, will 
achieve wisdom and devotion. The three Márgas 
are, in fact, one, in which three different tempera- 
ments emphasise one or other of its inseparable 
constituents. Yoga supplies the method by which 
the Self can be seen and loved and served. 

The words spoken by Shri Krishna, as to the 
Sànkhya and Yoga Darshanas, may well be ap- 
plied here : 


——— ob tpe > 


| 
| 
|; 


ETAN praa: saza a TRTA: | 
G-RHUITRSI: TATANG RAH |i 
AAN; MAN TATA TANNA ET | ' 

“ Childrep, not Pandits, speak of the Sánkhya 


— 


1 Bhagavad-Gítá, V. 4-5. 


ak we 


and Yoga as different. (He who is) duly establish- 
ed in one obtaineth the fruit of both. 


“The place obtained through the Sankhyas is 
gained also through the Yogas." 

The Mukta, the man who bas reached libera- 
tion, may or may not remain active in the three 
worlds. The Rishis are Muktas, and are employed 
inthe maintenance and guidance of the worlds. 
Janaka was a Mukta, and was a king, ruling his 
realm. 'Tuladhára was a Mukta, and was a mer- 
chant, weighing out his goods. Many a Mukta is 
spoken of in the Itihása who is surrounded by 
physical conditions. For Mukti is not a change 
of conditions, but a change of condition ; not an al- 
teration of the circumstances surrounding the Jiv- 
Atma, but the attitude of the Jivátmá to the Self and 
the Not-Self. 

It was said above that while the general sweep 
of evolution. is upward and onward, temporary 
retrogression might occur, and in some of the very 
ancient Áryan books—given when the possibility 
of such retrogression was much greater than now— 
a good deal of stress is laid on the danger of such 
reversions. Shri Krishna, speaking in much later 
days, says that aqraat: “the worst of men” only 


are thrown sgiteaa aifagy “into Asuric wombs,” 
1 Bhagavad-Gitd, xvi. 19. 
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are born of evil people, such as He had just been 
describing as Asuric. The law is that when a man 
has so degraded himself below the human level 
that many of his qualities can only express them- 
selves through the form of a lower creature, he 
cannot, when his time for rebirth comes, pass into a 
human form. He is delayed, therefore, and is 
attached to the body of one of the lower creatures, 
as a co-tenant with the animal, vegetable or mineral 
Jiva, until he has worn out, exhausted, the bonds of 
“these non-human qualities and is fit to again take 
birth in the world of men. A very strong and ex- 
cessive attachment to an animal may have similar 
results, where the man should be far beyond such 
exaggerated fondness. 
The points to be remembered are : 


1. The Jivátmá is Brahman, as a seed is the 
tree, and remains as a wanderer in Samsara till he 
realises his own nature. i 


2. There is continuity of forms, by a new form 
separating from an old and leading an independent 
existence; and continuity of life in each evolving 
Jivatma. 

3. The Jivatma, embodied in a form, experien- 
ces through that form, throws it away when out- 
worn, reaps his reward in the invisible worlds, and 

returns to the visible. 


[ 


| 
| 
| 
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4. The Jivatma may be detained in animal 
forms by self-degradation. 

5. There are three stages of the evolving 
Manas: (a) subjection to Kama; (0) conflict with 
Kama; (c) triumph over Kama and development 
of the higher intellectual powers. 

6. Buddhi is evolved, and liberation is reached. 


7. There are three paths to liberation, Jfiána 
Bhakti, and Kriya, and these finally blend. 


CHAPTER IV. 
KARMA, 


Karma literally means action, but as every 
action is triple in its nature, belonging partly to 
the past, partly to the present, partly to the future, 
it has come to mean the sequence of events, the 
law of caus2s and effects, the succession in w hich 
each effect follows its own cause. The word 
Karma, action simply, should however remind us 
that what is called the consequence of an action is 
really not a separate thing but is a part of the 
action, and cannot be divided from it. The conse- 
quence is that part of the action which belongs to 
the future, and is as much a part of it as the part 
done in the present. Thus suffering is not the 
consequence of a wrong act, but an actual part of 
it, although it may be only experienced later. A 
soldier is sometimes wounded in battle, and in the 
excitement does not feel any pain ; afterwards, when 
he is quiet he feels the pain ; soa man sins and feels 
no suffering, but later the suffering mak es itself felt. 
The suffering is not separated from the wound, 
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any more tban heat from fire, though experienced 
as a result. 

Hence all things are linked together indissolub- 
ly, woven and interwoven inseparably ; nothing 
occurs which is not linked to the past and to the 
future. 


Tar HI Hy BASA waa |! 
* How shall there be in this Samsara an un- 
caused action ?" 


The Jivatma, then, ccmes into a 1ealm of law 
and must carry on all his activities within law. So 
long as he doesnot krow the Jaw in its various 
branches, called the laws of nature, he is a slave, 
tossed about by alf the currents of natural energies, 
and drifting whithersoever they carry him; when 
he krows them, he is able to use them to carry out 
his own purposes. 

So a boat without oars, sails, or rudder is carri- 
ed about helplessly by the winds and currents, and 
the sailor finds himself drifting along under the 
press of forces he can neither change nor direct. 
But a clever sailor, with oars, sails and rudder, can 
send along his boat in any direction he pleases, not 
because he has changed the winds and the currents, 
but because he urderstands their directions, and can 


1 Deri Bhágavata. I. v. 74 
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use those that are going in the direction he wants, 
and can play off, the one against the other, the 
forces that oppose him. Socana man who knows 
the laws of nature utilise those whose forces are 
going his way and neutralise those which. oppose. 
Therefore is knowledge indispensable ; the ignorant 
are always slaves. 

It must be remembered that a law of nane is 
not a command to act in a particular way, but only 
a statement of the conditions within which action 
 ofany kind can be done. “ Water boils at 100" 4 
under normal pressure.” This isa law of nature. 
It does not command a man to boil water, but 
states the conditions under which water boils at 
100? C. If he wants boiling water at that tempe- 
rature these are the conditions which are necessary. 
If he is on a high mountain where the pressute is 
much less than the normal, his water will boil at a 
temperature not sufficiently high for cooking pur- 
poses. How then does the law help him? It tells 
him how to get his boiling water at 100° C by 
increasing the pressure ; let him shit his water up 
in a pot from which the steam cannot escape, and 
so add to the pressure the weight of the steam 
given off, till the temperature of the water rises to 
100. And so also with every other law of nature. 
The laws state conditions under which certain re- 
sults follow. “According to the results desired many 
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conditions be arranged, and, given the. conditions, 
the results will invariably follow. Hence law does 
not compel any special action, but only renders all 
actions possible, and knowledge of law is power. 


The Jivatmé, as we have seen, is three-fold in 
his nature; he consists of Ichchhá, Jñána and 
Kriya, Will, Wisdom and Activity. These, in the 
lower world of upadhis, of forms, express them- 
selves as Desire, Knowledge and Action, and these 
three fashion a man’s Karma, and each works ac- 
cording to a definite law. 


Desire stands behind Thought, stimulating and 
directing it; Thought, energised and determined 
by Desire, stands behind Action, expressing itself 
therein in the world of objects. 


RAAT Tart qeu gta + TAMAN aala 
dengue | ARJAT ARA mud Wen Haar 
ere il? 

* Man verily is desire-formed ; as is his desire, 


so is his thought; as (his) thought is, so he does 
action; as he does action, so he attains:" 


On which shloka Shankara comments that 
Desire is the root of the world. 


1 Brihadáàranyakop, IV, iv. 5. 
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We have then to study three laws, which; taken 
together, make up the Law of Karma. We shall 
then understand the conditions under which things 
happen, and can shape our future destiny according 
to the results we have chosen. 


I. Desires carry the man to the place where 
the objects of desire exist, and thus determine the 
channels of his future activities. 


aed an: ae RHuf fas AM aa frc 
quu 


“So indeed the desirer goes by work to the 
‘object in which his mind is immersed.” 


Desire attaches a man to the objects of desire, 
binding him to them with links unbreakable: 
wherever is the object of desire thither must go the 
man who desires it. The object of desire is called 
Gd, fruit, and the fruit which the man has sought 
he must consume, in whatever place it is found. 
The man 


* impelled by desire, attached to fruit, is bound." 
Whether the fruit be good or evil, pleasurable or 
painful, the law is the same. So long as a man 


1 Ibid, 6. 
2 Bhagavad-Gftà, v. 12. 
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desires fruit, he is bound by his attachment to that 

fruit, and is said to have “good or bad Karma” 

according as the fruit is pleasant or painful. When 

a man understands this law, he can watch over his 

desires, and allow them to attach themselves only 

to objects the possession of which will yield hap- 
piness ; then, in another life, he will have. opportu- 

nities of attaining them, for they will come and 

place themselves in his way. This is the first law, 

belonging to the desire-nature. 


The second law concerns the mind. 
2. Mind is the creative power, and a man be- 
comes that which he thinks. 


WT UY RAAT: FUT TARA uui 
vata asia: ser wate | ' 

* Now verily man is thought-formed? ; as a man 
thinketh in this world, so, having gone away hence, 
he becometh." 

As Brahma created by meditation, so does 
Manas, which is His reflection in man, have crea- 
tion as its essential activity ; Brahma embodies 
Kriya, activity, but we find that his activity con- 
sisted in meditation, thought, and this gave birth 
to the worlds ; hence action is only thought thrown 
outwards, objectivised, and a man's actions are only 

1 Chhándogyop. II, xiv. 1. 
2 The word is *Ed. 
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us 
his past thoughts materialised. As Brahma creat- 
ed His world, so Manas creates his vehicles, and by 
the same means, thought. Character, the nature of 
the man, is thought-created ; this is the first of the 
three factors of Karma. What the man essentially 
is in himself, that is the outcome of his thinking. 
As he is thinking now, so hereafter he will himself 
be.. If he thinks nobly, he will become noble; if 
he thinks basely, he will become base. Thus 
knowing, a man can.deliberately shape his charac- 
ter, by dwelling in his mind, on ali that is good and 
pure and elevating, and driving out of it all that is 
evil, foul, and degrading. This is the second law, 
belonging to the mind. 


The third law concerns action. 


3. Circumstances are made by actions. 


AM TM TATU Hart 
HUAI BARA fet: | 
WD TUTO TANT: 
TATA RARA yates od 
“Devoted to the fruits. of acts, whatever kind 
of acts a person covetous of fruits accomplishes, 
the fruits, good or bad, that he actually enjoys, 
partake of their character. Like fishes going 
against a current of water, the acts of a past life ` 
— MPA SO e 


1 Mahábhürata, Shanti Parva, cci. 23, ` 
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are flung back on the actor. The embodied crea- 
ture experiences happiness for his good acts, and 
misery for his evil ones.” 


AMANAT fera AN GaAs | 
gria Bet seg FETT ui! 


“Nothing can sprout forth without a seed. No 
one can obtain happiness without having accom- 
plished acts capable of leading to happiness.” 


If a man spread happiness round him, he will 
reap happiness hereafter ; if he spread misery, he 
will reap misery. Thus knowing the law, he can 
prepare for himself favourable or unfavourable cir- 
cumstances, as he prepared a good or bad charac- 
ter, and pleasure-giving or pain-giving objects. 
This is the third law, belonging to actions, 

These three laws cover the making of Karma, 
for the Jivatma consists of Will, Wisdom and Acti- 
vity, and these show themselves in the world by 
desires, thoughts and actions. When we have di- 
vided the factors in a man's destiny into opportu- 
nities, character—or capacities—and surrounding 
circumstances, we have covered them all. Noihing 
else remains. 


We find, then, that we are always making new 
Karma, and experiencing what we have made in 


———— 
— M — aana 


1 Jbid. cexci. 12. 
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the past. We are obliged to act now in the con- 
ditions we have created in our past ; we have only 
the opportunity of obtaining the objects then de- 
sired; of using the capacities then created; of 
living in the circumstances then made. . But the 
living Jivatma, that then desired, thought and act- 
ed, isstill the same powerful agent as he then was, 
and can put out his powers within the limits he has 
made, can modify and slowly change them, and 
create better conditions for the future. "Therefore 
Bhishma places exertion above destiny. 


A view of Karma that paralyses human efforts 
is a crude and mistaken one, and men should see 
in Karma a guide, and not a paralyser, of action. 

One very commonly felt difficulty in connection 
with Karma is this: men ask: “If I am destined 
by my Karma to be bad or good, to do this or not 
to do it, it must be so; why then make any 
effort?" The fallacy of this line of thought 
should be very clearly understood, if the above has 
been grasped, for it turns upon a complete mis- 
understanding of the nature of Karma. The effort 
is part ofthe Karma, as much as the goodness or 
badness; Karma is not a finished thing awaiting 
us, but a constant becoming, in which the future is 
not only shaped by the past but is being modified 
by the present. If a man desires to be good, he is 
putting forth an energy which presently will make 
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him good, however bad he mav be now. A man 
is not a helpless being, destined by his Karma to 
he either bad or good, but he becomes that which 
he daily chooses as desirable—badness or | good- 
ness. He always is, and always must be, making 
efforts, merely because be is alive, and his only 
choice lies in making an effort to move in one 
direction rather than in another ; his quietude is 
merely a choice to let past choices have their way, 
and to go in accordance with them. He does not 
eliminate the element of choice by doing nothing ; 
he simply chooses doing nothing. A man has only 
to desire, to think, toact, and he can make his 
Karma what he chooses Thus the Gods have 
risen to their high estate, and thus may others 
rise. 

FACS AISA TAZA: SHAT | 

TAHUN stare AAN wag tl 

ARAM AIA saa WAT FA | 

wad aaa (regt emere AAN | 

gag JAA WAA ead 

aren a Raaa Wye ada c di 

“By his Karma maya Jiva become an Indra, 

by his Karma a son of Brahma, By his Karma 
he may become Hari’s servant, and free from 


births. 
1 Dev? Bhágavata. 1X. xxvii. 18-20. 
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“ By his Karma he may surely obtain perfection, 
immortality. Py his Karma he may obtain the 
fourfold (Mukti), Sálokya and the rest, connected 
with Vishnu. | 


|. © GcJhocod and manhood and sovereignty of 
a world-c.:apire may a man obtain by Karma, and 
also the state of Shiva and of Ganesha.” 


- The main thing is to see in Karma not a desti- 
ny imposed from without, but a self-made destiny, 
imposed from within, and therefore a destiny that 
is continually being re-made by its maker. 


Another mistake sometimes made as to Katma 
is that which leads a person to say respecting a suf- 
ferer: “ He is suffering his Karma; if I help him 
I may be interfering with his Karma.” Those who 
thus speak forget that each man is an agent of the 
Karma of otrers, as well as an experiencer of his 
ova. If ve are able to help aman, it is the proof 
the. the Karma under which he was suffering is 
exhausted, aad that we are the agent of his Karma 
bringing him relief. If we refuse to carry the 
karmic relief, we make bad Karma for ourselves, 
shuttii* ourselves out from future help, and some 
one else will have the good Karma of carrying the 
+ "efand so ensuring for himself aid in a future 
difficulty. Further, “ifs” and “may bes” are no 


ground for action » “If I donot help him I may be 


n KN Ce 
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interfering with his Karma,’ is as valid an argu- 
ment as “If L help him," Action should be. based 
on what we know, and we know it .is right . and. 
good to help others ; it is constantly commanded 
by the wise. Only a full and clear knowledge of 
the causcs in the past resulting in the suffering of 
the present could justify refusal to help on karmic 
grounds, 

Karma is said to be the three kinds—aresq, 
Prarabdham, asa, Safichitam, and aaa Varta- 
mánam, called also stra, Agami. Prarabdha 
Karma is that which is ripe for reaping and which 
cannot be avoided ; it is only exhausted by being 
experienced, Safichita Karma is the accumulated. 
Karma of the past, and is partly seen in the cha- 
racter.of the man,.in his powers, weaknesses and 
capacities. Vartamâna Karma is that which is 
now being created. | | E 


BAFA ear oat aera <= | 


Gama - vá: TAATA samah | | 
esseri grater emet fiera fi p^ 
TETUA a aaa AT: Nada su 

mea m n... tig 


2 That which was in the olden time dE e) 


1 Devi-Bhdgavata, VL x. 9, 12, 13, 14, , 
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produced in many births, is called Safichitam...... 


"That Karma which is being done, that is 
called Vartamána. 


" Again, from the midst of the Safichitas is 
selected a portion, and, at the time of the beginning 
of the body, Time energises this: it is known as 
Prárabdha Karma " 


The Safichita Karma is the Karma which is 
gathered, collected, heaped together. It is the mass 
which lies behind a man, and his tendencies come 
from this. The Vartamána Karma is the actual, 
that which is now being made for the future, or the 
Agami, the coming Karma ; while the Prárabdha 
Karma is that which has begun, is actually bearing 
fruit, 

Now this Prárabdha Karma is, as said in the 
shloka above-quoted, selected out of the mass of 
the Safichita Karma. In Vedántic literature it is 
sometimes compared to an arrow already shot. 
That which is sufficiently congruous to be worked 
out in one physical body is selected by the Devas 
who rule this department of nature, and a suitable 
physical body is built for it, and placed with the 
parents, nation, country, race, and geueral surroun- 
dings, necessary for the exhaustion of that Karma. 


Prárabdha Karma, as said above, cannot be 
changed; it must be exhausted by being experi- 


r— à E 
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enced. The only thing that can be done is to take 
it as it comes, bad or good, and work it out con- 
tentedly and patiently. Init we are paying our 
past debts, and thus getting rid of many of our 
liabllities. 


MERAN ALTA QA: | 
“ The exhaustion of Prarabdha Karma is possi- 
ble only by the suffering of the consequences of 


Saüchita Karma may be largely modified by 
the additions we make to it: vicious tendencies 
can be weakened, virtuous ones can he strengthen- 
ed, for with every thought, desire and action we 
are adding to that which will be the Safichita Karma 
in our next birth. 


Vartamana Karma may, toa great extent, be 
destroyed in the same life, balanced up, by one 
who deliberately expiates a wrong done by resti- 
tution, voluntarily paying a debt not yet due, in- 
stead of leaving it to fall due at a future time. 


There remains the question: how cana man 
become free from Karma? 

From the general Karma of the universe he 
cannot be freed so long as he remains in the uni- 


verse ; Devas, men, animals, plants, minerals, all are 
under the sway of Karma ; no manifested life can 
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escape from this everlasting law, without soie 
the universe would be a chaos. 


AA A AAT Aged AAT I’ 
* All, Brahma and the rest, are under its so- 


1” 


vereign rule, O king! 


If a man would escape this universal Karma, 
he must go out of the universe—that is he must 
merge in the Absolute. | 


But a man may escape from the wheel of births 
and deaths, and yet remain manifested so long as 
Íshvara chooses to manifest, by ceasing to create 
fresh Karma and by exhausting what already: 
exists. For the tie that binds man to the wheel is’ 
desire, and when desire ceases man creates no more 


bonds : 
qa aa eue mur sem gf rai 
WA HASAN WIAA sa BATS di 
“When all the desires hidden in the heart are 


loosed, then the mortal becomes immortal, then he 
here enjoys Brahman.” 
Such is the re-iterated ag NA of the Shruti, 
Again, we read in the Bhagavad-Gité : 
tq Ga GAMA: HAART: | 
AANA THA AAS: uüred um: 


—— € 


1 Dert- Bhágacata, AV. ii. 8... ° Kathop. 1l. vi 14. +... 
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Tae gen Ho C M | 
anamata: FH Bas ANAA H IR 


“Whose works are all free from the moulding 
of desire, whose Karma is burned up in the fire of 
wisdom, him the wise have called a Sage............ 


“ From one with attachment dead, free, with his 
thoughts established in wisdom, working for sacri- 
fice (only), all Karma melts away." 


Then freedom is achieved, and the man may 
either remain, as the Rishis have remained, to aid 
in the evolution going on in the Brahmanda or 
may sink to rest. 


The points to be remembered are: 

I. The nature of action and its consequence. 

2. The nature of law. | 

3. The three laws which make the Karma of 
the Jivátmà. 

4. The relation between exertion and destiny. 


5. The three kinds of Karma. 


6. The ceasing of individual Karma. 


1 Zoe. cit. iv. 19. 23. - 


CHAPTER V. 
SACRIFICE. 


As far-reaching as the Law of Karma is the 
Law of Sacrifice, the Law by which the worlds 
were builded, the Law by which they are main- 
tained. All lives can only be supported by absorb- 
ing other lives : sat Iaea saaa ; all forms can only 
be preserved by absorbing other forms. Sacrifice 
permeates all religion as it permeates the universe. 
Says Shri Krishna :— 


ATA MASAN FAST: KETAN 

“This world is not for the non-sacrificer: how 
then the other? O best of the Kurus!” 

The Sanátana Dharma has incorporated this 
Law into its very essence ; all the Shrutis declare 
it; all the Smritis inculcate it; the Paránas and 
the Itihása are full of it; the Shadangas circle 
round it; the Six Darsanas lay it down as the 
pathway to be trodden ere knowledge can be 
gained. 

We shall see in Part II how sacrifices pervade 


1 Bhagavad Gita. iv. 31. 
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the whole life of the true Aryan ; we are here con- 
cerned with the general principle, not with the 
specific applications. 


Creation began with sacrifice : 
sit sat at pacer mener (m t 

“Om! The dawn verily (is) the head of the 
sacrificial horse." 

The dawn is explained as the beginning of the 
Day of Brahma, the day of creation. Then is the 
great horse sacrifice, the horse, whose body is the 
universe, the sacrifice of The One who carries the 
Many—Devas, Gandharvas, Asuras, Men—as the 
next shloka says. And then the Upanishat goes 
on to describe the beyond, when there was not 
anything, and the building of the universe. 


So also in the Rigveda the splendid Purusha 
Sükta describing the sacrificial slaying of Purusha” 
tells how all creatures were formed by one-fourth 
of Him offered up as “victim” in “that great 
general sacrifice,’ three-fourths remaining in 
heaven as the Eternal Life. 


The great sacrifice involved in creation is beau- 
tifully Es in the Shata-patha Brahmana. 


sur a eqaquqequisquad | 


ee — M 


1 1 Brihadáranyakop. Lic 
2 Loc. cit X. 90. 
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ATA s Š ATEMAHAN Ud Be JAAN- 
ama gears watt a seater zia | 
aag yaaa gat zara a AAN 
agai garai rea eaan TA 


* Brahma, the Self-existent, performed tapas. 


He considered: ‘In tapas there is no infinity. 
Come let me sacrifice myself ¿z living things and 
all living things in myself’ Then having sacri - 
ficed himself in all living things and all living 
things in himself, he acquired greatness, self-efful - 
gence and lordship:" bt 

Manu also declares that Brahma created aq 
aarada? “the eternal sacrifice" ere He drew forth 
the Veda. 


This profound teaching, that Íshvara sacrificed 
Himself in order to create His universe, means 
that He limited Himself in matter,—technically 
died.—in ordef that His life might produce and 
sustain a multiplicity of separate lives. Every 
life in His universe is a part of His life Rais: “a 
portion of Myself.” 3 Without this sacrifice, the 
universe could not come into existence. As a 
fourth part only of Purusha is said to suffice for 
the bringing forth of all beings, so Shri Krishna 
| Says: 
3 Bhagavad- Gita. xv, 7, 


Pei zas ae. 
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— fare ramia feat sual ' 


“ Having pervaded all this universe with a por- 
tion of Myself, I remain." 

28 Ashvara is far more than His universe, but it is 
wholly contained in Him, lives in His life, is com- 
posed of His substance. ° 

Shri Krishna tells how Prajapati qgaar: st: FET, 
“having emanated mankind together with sacri- 
fice," bade man find iu sacrifice his Kamadhuk, 
the cow whence each. could milk the objects he 
desired. So action is essentially rooted in sacri- 
fice : 

JAMAAH Pram: rend: 

“The pouring out which caused ‘the birth of 
beings is called Karma.” 

“The pouring out” is the pouring out of life, 
which alone enabled separate beings to live, and 
this pouring out is that same sacrifice described in 
the Purusha Sikta. So thoroughly has this been 
recognised that Karma has become the general 
name for sacrifices, and Karma-kánda is the name 
which covers all sacrificial rites. 

The essential idea of sacrifice, then, is the pour- 


ing out of life for the benefit of others ; such pour- 
ing out is the law by which life evolves : it is im- 


1 Ibid, x. 42. 2 lbid. iii, 10. 3 Ibid. viii, 3. 
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posed on the lower creation by strife and continuat | 
combats ; its voluntary acceptance by self-sacrifice Í 
is the crowning glory of man. Hence all man's 
higher evolution is marked out by self-sacrifice, by x 
sacrificing -himself and all his actions to the Sup- | 
reme man obtains liberation. | 


AUG auum TENT qum Ta! | 
TATA AA THE ATI | | 
TANYA ARTA HATA: | f 


“ Whatsoever thou doest, whatsoever thou eat- i 
est, whatsoever thou offerest, whatsoever thou | 
givest, whatsoever thou doest of austerity, O Kaun- 
teya, do thou that as an offering unto Me. 


“Thus thou shalt be liberated from the bonds 
of action, (yielding) good and evil fruits." 


Let us see how the Law of Sacrifice is seen in 
the physical world. 

The Lifein the mineral kingdom evolves as the 
mineral forms in which it dwells are broken up to 
nourish plants of every kind. The mineral forms 
perish to feed the Life in the vegetable kingdom, 
and the Life in the mineral forms has grown more 


complex and developed by this sacrifice. 


The Life in the vegetable kingdom evolves by 
the sacrifice of the lower plants to nourish the 


a a Á ——T 


1 Bhagavad-Gita, ix. 27-28. 
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higher, the countless annual plants perishing to 
enrich the soil in which trees grow. Myriads of 
others are eaten by animals, and their forms go to 
build up animal bodies, in which the Life has fuller 
scope. 

The Life in part of the animal kingdom evolves 
by the sacrifice again of the lower forms to the 
higher, and also to the maintenance of the human 
kingdom, within which also the weak are devoured 
by the strong in the savage state. But here gradual- 
ly, with increasing development of the animals to 
keen sensibility, and with the development of con- 
science and sympathy in man, another form of the 
law appears, and man begins to refuse to sacrifice 
to the support of his own life those who share with 
him the feelings of pleasure and pain. He first 
revolts against cannibalism—eating his own kind— 
and then against eating his weaker brothers in the 
animal kingdom. He realises that the divine 
pature in him developes by sacrifice of himself to 
others, and not by the sacrifice of others to himself, 
He lessens as much as he can his demands on the 
lives of others, and increases as much as he can his 
own sacrifices for them. So long as a man identifies 
himself with his body, he is always trying to 
take, to absorb, because the body continues only 
by such taking and absorbing. When he identifies 
himself as the Self, he is always trying to give, to 
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pour out, because the joy of the Self is in forth- 
pouring. On the Pravritti Marga he takes ; on the 
Nivritti Marga he gives. Thus evolves the life 
of man. 


The alphabet of the lesson of sacrifice was 
taught to man by the Rishis who watched over the 
Aryan race in its infancy. They did not attempt 
to teach men the full lesson of self-surrender, but 
merely laid down for them a system of sacrifices, in l 
which they should sacrifice some of their posses- I 
sions with a view to their large increase in the i 
future; the firm grasp with which a man grips the 
objects on the maintenance of which his life in the | 
body depends was slowly loosened by the sacrifice 
of some of them, the return for this not being im- 
mediate but lying in the future. | 


SA ANAA agai TANANAN HI | 
wea waaay [aea TA ad AA gega ll 
TAAT TEWAS How NATA aaa qam i! 

“O Kings! Indra, Varuna, to this our sapalih 
be ye turned by offerings and homage: ......... 


“O Indra, Varuna, plenteous wealth and food 
and blessing give us: ......... 


“This my song may it reach Indra, Varuna, 
and by its force bring sons and offspring. " 


_ 1 Rigreda. Vil, Ixxxiv 1, 4, 5, 


Ew =] 


Such prayers are found on every page of the 
Samhitás, and thus were men taught to sacrifice 
what they valued for a future gain. 

By these sacrifices they were also taught to see 
that man is part of a great whole, and related to all 
around him; and that as his own life was main- 
tained by the sacrifice of other lives, so he must 
repay that debt by sacrificing to others some of his 
possessions, sacrificing to the Devas in the fire 
which was “the mouth of the Gods,” or NAIR: 1 
* the eater of food," and to men by charitable gifts. 
In this way the sense of obligation was impressed 
on them, and the interdependence of lives. 

The next step was to train them to sacrifice 
these same possessions, immediately valuable, for 
happiness on the other side of death, a far-off 
invisible reward. MATAN aaa; “let him sacrifice 
who desireth Svarga.” | 
CAG AACA MIA TAHT ATA AISA d 
agaran Baer GAN TA Tarai TAT HT sf- 


gra: Noma anges: gave: ga RAA- 


ma acetal Gat aam Aag aA us d: 
Su: GHA AAT: N 

“ Whoever works (sacrifices), pouring libations 
into the shining of these [the seven flames previous 


1 Brihdaranyakop. I. iv. 6, 
o Mundakop. I. ii. 5, 6. 


— 
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ly mentioned] at the proper time, him ‘these 


sun-rays lead where dwells the one Lord of the 
Dev: s. 


“ Saying to him ‘Come, come,’ these resplendent 
libations carry the sacrificer by the sun-ray, wor- 
shipping him and saying the sweet words; “This 
is your pure well-deserved Brahma-world.' " 


A great step forward was made in this sacrific- 
ing ofthe visible to the invisible, of the present to. 
a far-off future. But the object of this training in. 
sacrifices was no more the enjoyment of Svarga. 
than the enjoyment of wealth on earth. They had 
learned to curb their greed for possessions by the 


practice of giving, and to recognise themselves as. 


owing their lives to the larger life around them; 
they were thus prepared for the third stage, that of 
sacrifice as duty, for which no reward should be 
sought, 


Men now began to see that the sacrifice of the 


lower to the higher was “right,” a duty that was 
owed in return for the perpetual sacrifice of the 
higher to the lower, of the life of Ishvara for the 
maintenance of His children ; and further that the 
body also owed a debt to the Jower creatures who. 
supported it, that ought to be paid by helping and 
serving them in turn. Then they were ready for 
the lesson : 


I ma | 


FAAARA AT HAY RIAT | 
Al BARAT A Gur secTHATY l 
ATED: RS BAR Vat CDRT TATA 1! 


“Thy business is with the action on'y, never 
with its fruits; let not the fruit of actioa be thy 
motive, nor be thou to inaction attached. 


“ Perform action, O Dhanafijaya, established in 
Yoga, having renounced attachment.” 


The wheel of life which is ever turning, this in- 
terdependence of lives, being thoroughly under- 
stood, men see it as an obvious duty to help in the 
turning, and readily see the unworthiness of trying 
to live without doing their share of work : 


qå spa Dh Arga T: | 
Epi p TEC TWAT A aT N ° 

“ He who on earth does not follow the wheel 
thus revolving, sinful of life and rejoicing in the 
senses, he, O Partha! liveth in vain,” 

This, practised for long, led up to the last lesson, 
the complete self-surreader of the man to Íshvara, 
recognising himself only as an instrument of the 
Divine Will carrying out in the physical world the 
purposes of that will. 


1 Bhayaval-Gétd. ii. 47-48. 
2 Ibid. vi. 16. 


CT 


aaa Aa uml ADH Al quem | 
aaa uer a ATT BSa Tl 
aana aa AAR AW Gp 


“Merge Manas in Me, be My devotee; sacrifice 
to Me, worship Me, thou shalt come to Me; I 
pledge thee My troth ; thou art dear to Me. Aban- 
doning all Dharmas, come unto Me alone for 
shelter." 


Thenceforth the whole life is a sacrifice, and the 
man lives only to do the Divine Will. Hence he 
abandons all separate Dharmas as Dharmas, as hav- 
ing over him no binding force. He has but the 
one Dharma, of carrying out the Divine Will, and 
if he fulfils all family and other relationships more 
perfectly than he ever did before, it is not because 
they in themselves bind him, but -because Íshvara 
having placed him amid these surroundings as part 
of Himself, as His representative, he must fully 
meet al! the necessities of the case in this represen- 
tative character. 


During this long training, men were gradually 
led to see that outer sacrifices of wealth were less 
valuable than inner sacrifices of virtue, and that the 
purification of the heart and mind were of more 


real importance than the external purifications. 


1 Ibid. xviii. 65. 66. 
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While these should not be neglected, the p 


of the other was fatal. 


DEI siege eus: A SMAKAT: * 8 
FAM: HID aaa ID naut d VY ae 
GE ea MH KE NSA ITA AA A GUNT: 
wp aii emi d 


“He who has the forty-two Samskáras, but 
has not the eight virtues of the Self, will not ob- 
tain Brahman, nor will he go to Brahmaloka. 
But he who has only a part of the forty-two . 
Samskáras, but has the eight virtues of the 
Self, he will attain to Brahman and go to Brah- 
maloka." 

The object of sacrifice is purification, and this 
has been insisted on over and over again. Says 
Shri Krishna :— 

arai grai art serae auta: | 
Sra: WA MATENG TATA: di 
IAAT: STITT SARAR | 
Gradasi si TATU se lI 
ARTIRIR TATANAN | 
sistit ate: aarat a rdiet 1° 


“Flowery speech is uttered by the foolish, re- 


1 Gautama Dharma Sitra. viii. 24, 25. 
2 Bhagavad Gítá. ii. 42, 44. ` 
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joicing in the letter of the Vedas, O Partha, saying 
‘There is naught but this.’ 

“With Kama for Self, with Svarga for goal, 
they offer rebirth as the fruit of action, and pres- 
cribe many and various ceremonies for the attain- 
ment of pleasure and lordship. 

“To those who cling to pleasure and lordship, 
whose minds are captivated by such, cometh not 
this determinate reason, on Samadhi steadily 
bent." 


And again :— 
NATA NANA: TAT | 
aft arta ae aire aa i! 
“ Better than the sacrifice of any objects is the 
sacrifice of wisdom, O Parantapa......... 
Verily there is no purifier in this world like 
wisdom." 
Bhishma speaking of truth and declaring it to 
be sacrifice of a high order, says: k. 
VARTA FRI 4 quur Wë | 
marraga uenis AATA || ° 
“Once on a time a thousand horse-sacrifices 


1 Ibid. iv. 33, 38. 
2 Mahábhárata. Shanti Parva. clxii. 26. 


i ail et a 
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and truth were weighed against each other in the 


balance. Truth weighed heavier than a thousand 
horse-sacrifices." 


With regard to abstention from cruelty he says š 
TATANG al grá TANNA arya | 
e . e A C] 
Ware ALT AAASAATAAT | 
secre ATSAATAES AAA AAT I! 

“ Gifts made in all sacrifices, ablutions perform- 
ed in all sacred waters, and the merit acquired by 
making all the possible kinds of gifts—all these do 
not come up to abstention from cruelty. The pen- 
ances of a man that abstains from cruelty are in- 
exhaustible. The man who abstains from cruelty 
is regarded as always performing sacrifices.” 

To destroy the sense of separateness is to gain 
the ultimate fruit of all sacrifices—purification and 
union with the Supreme. This is the road along 
which the great Rishis have led the true followers 
of the Sanátana Dharma. 

** The points to be remembered are : 


1. The world was created and is maintained 
by a Divine Sacrifice. 


2. Sacrifice is essentially giving, pouring forth. 


3. Sacrifice is the law of evolution ; compul- 


1 bid, Anushásana Parva. cxvi, 40-41, 
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sory.in the lower kingdoms, becoming voluntary ia 
the human. 


4. Man rises by definite stages | from Vaidika 
sacrifices to self-sacrifice. 


5. Sacrifices of virtue and wisdom are more 
effective than the sacrifices of external objects. 


| CHAPTER VI. 
THE WoRLDS—VISIBLE AND INVISIBLE. 


We have followed the Jivatma in his evolution, 
and have seen the laws of his growth, the unfolding 
of his consciousness. We have now to consider 
the upádhis in which he dwells, and the worlds that 
he inhabits during his long pilgrimage. These 
upádhis are related to the worlds, and by them the 
JivatmA comes into contact with these worlds, and 
is able to gain experience from them and to act in 
them. The Upàdhis are only brought into exis- 
tence to serve the purposes of the Jivatma, moved 
- by desire to taste these worlds. That the Jivatma’s 
own desire is at the root of his embodiment is very 
plainly stated in the Chhdndogyopanishat. 


First comes the statement ; 
naan at zz = ANANG Baya AA 
ENAURA ASINAN | 


“ O Maghavan, this body truly is mortal, con- 
trolled by death. Itis the dwelling of the immor- 
tal bodiless Atma.” 


1 Chhandogyop. VIII. xii. 1. 
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Then the wish to experience is said to lead the 
Atma to form organs for receiving and transmitting 
to himself the experiences. His wish lies at the 
root of each, and matter obeys his impulse, and 
obediently moulds itself into a form suitable for the 
exercise of the life-function. (Science, in these later 
days, proves over and over again that an organ is 
formed under the pressure of the life seeking to 
function in a particular way.) 


MXN e 


at azz fara =? SAT TOUT MTAA CI 


| Sazafteqengia a AAS amo al 


WAL e o A x bs. ae ` 
ail aAA a aea WAT Aa Al I- 
# Arata @ SAT ANSET 2d ag: 1! 


" He who has the consciousness, ‘may I smell,’ 
he the Atma, in order to smell, (makes) the organ 
of smell; he who has the consciousness, ‘may I 
speak, he, the Atma, in order to speak, (makes) 
the voice ; he who has the consciousness, ‘may I 
hear, he, the Atma, in order to hear, (makes) the 
organ of hearing ; he who has the consciousness, 
‘may I think, he, the Atma, (makes) the mind, 
his divine eye.” 


It is by this subtle organ, the mind, that he 
sees and enjoys, for the grosser matter cannot affect 
his fine essence; the Shruti proceeds: 


1 Ibid. 45 
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a st qq Uda QU AGN HAWA 

Ra UH | 

“He, verily, this (Atma), by this divine eye, 
the mind, sees and enjoys these (objects of) desires." 

Here is, at once, the psychology and physiology 
connected with the Jivatma. He is a conscious 
being, and that consciousness, seeking external ex- 
periences, fashions senses and sense-organs for 
contact with the outer worlds, and a mind of nature 
more akin to itself a«a bridge between the outer 
and the inner. It is these and the worlds to which 
they are related, that we bave now to study. 

Shri Krishna speaks on exactly the same lines, 
reminding us further of the essential identity be- 
tween the Jivátmá and the Supreme Ishvara : 


aaa sre Saya: aaa: | 
AVIAN TANGAN Hara Il 
Wa AY: Ca = <a sis = 
srs aang fsqaraq a =a | 

“A portion of Myself, transformed in the world 


of life (into) an immortal Jiva, draws round itself 
the senses with Manas as the sixth, placed in Pra- 


1 Bhagavad Géta. xv. 7.9. 
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"Enshrined in the ear, the eye, the organs of 
touch, taste and smell, and the mind, he enjoyeth 
the objects of the senses." | 


There are three worlds in which the Jivatma 
circles round on the “wheel of births and deaths. 


These are wata: Bhülokab or Bhárloka, the phy- 
sical earth; CIE T Bhuvarlokah, the world next the 
physical, and closely related to it but of finermatter; 
aik: Svarlokah, or Svarga, the heavenly world. 
Beyond these are four other worlds, belonging to the 
higher evolution of the Jivatma: agar: Maharlokah, 
saan: Janalokah, ayot: Tapolokah, and gems: 
Satyalokah. The first three Lokas, or worlds perish 
at the end of a Day of Creation, a Day of Brahma, 
and are reborn at the dawn of the succeeding Day. 
The others persist, but as Maharloka is rendered 
untenable and deserted by all its inhabitants, four 
Lokas may be regarded as perishing at the Night 
of Brahma, while three—]analoka, Tapoloka, and 
Satyaloka remain. All these seven Lokas are 

- within the Brahmánda ; two others, Vaikuntha and 
Goloka, lie beyond it, but can be reached from it. ! 


Other Lokas—such as Indraloka, Süryaloka, 
Pitriloka, etc.—are special regions situated within 
these seven great Lokas, as countries make up-a 
continent, 


1 See Vishnu Purana, 1. iii, 
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There are seven other worlds, usually called 
Talas, literally surfaces, which have to do with re- 
gions “within” the earth, that is of grosser matter 
than the earth. The student may remember that 
the sons of Sagara, after hupting all over the sur- 
face of the earth for the stolen horse, penetrated the 
lower regions, and came to Rasátala. ! The names 
of these are: qrar@ Patalam; deras Mahátalam 
waras Rasátalam; asraz Talátalam ; was Suta- 
lam ; as Vitalam ; and yaa Atalam. They corres- 
pond to the Lokas, as an image corresponds to an 
object, and are on a descending scale, as *he Lokas 
are on an ascending. 

These lokas mark the stages of evolution of 
the consciousness of the Jivatma ; as his powers un- 
fold, he becomes conscious of these Lokas one af- 
ter the other, and becomes able to feel, think, and 
act in Upachis made out of the wan Bhütàáni, 
the Bhútas or elements, which correspond to these 
stages of consciousness. Each Loka, as a state, re- 
presents a form of the eonsciousness of Íshvara ; 
and, as a place, represents a modification of Prakri- 
ti, expressing that state of consciousness. As the 
Jivatma is of the nature of Íshvara, he is capable 
of realising these seven states of consciousness, and 
of thus living in touch with the seven worlds or 
modifications of Prakriti, which correspond to them. 


1 See Ramayana. I. xl. 22 
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These seven, as said above, make up the Brahman- 
da, the world Egg, within which the creative work 


of Brahma praeit 


vere mite sad oe | 
= WETAN enat fta wd 
cord dile TEELE CALEY LSG E) 


faAaaaeaeqal TAT v— | 


wea TON pn gara: qt: | 
aa ta ARH KAMRA TU | 
aa: TEAR: UARRA: TT: ll 
Aa: TÀ AMARA AAA: | 
ud «d HAAS qarqacha a Il 
agra f fam anña TUR | 
Squad aa (parere mma | 
Prat arag TA Set MATAN 1 ' 
“From Patala to, Brahmaloka is called the 
Brahmánda. Then beyond is Vaikuntha, outside 
the Brahmánda. Yet beyond is Goloka, extending 
over fifty crores of Yojanas. It is eternal and of 


the nature of truth. Whatever Krishna is, such is 


i 
« Above the earth is Bhürloka, then Bhuvarloka 


SS IDLO uuu KAN EN i aiii NNNM 
1 Der? Bhágavata, 1X. 8-10, 12-16. A similar statement 


is made in the Vishnu, Bhdgavata. ILI. x. 1-9, xi. 28-31. 


er 
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beyond. Then next is Svarloka, and Janaloka 
beyond. Yet beyond is Tapoloka, and again be- 
yond Satyaloka,. Then beyond is Brahmaloka, 
like burning gold. | 

* All this is made, one within the other ; when 
that perishes, all perish, O Narada! All this col- 
lective universe is like a water-bubble, transient. 
Goloka and Vaikuntha are called everlasting, ever- 
uncreate.” 

Here “Patala” is made to cover the seven 
Talas and Maharloka is omitted, Brahmaloka 
being added at the end to make up the seven. 

Let us examine these words more closely. 

The first three, Bhar, Bhuvar and Svar Lokas, 
are those in which the Jivatma lives during his 
long evolution, in which he dwells while on the 
wheel of births and deaths. The Brihaddranyakop- 
anishat says : 

TI IA AA GH AT Aa: aan a eren gat l 

“ Now verily there are three worlds, the world 
of men, the world of the Pitris, the world of the 
Devas." | 

These three are called the fasiami Triloki, the 
three worlds. 


Each of these worlds is a definite region, 


1 Loe cit. I, v. 16. 
IO 
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marked off by the nature of the matter of which 
it is composed. The Tattva that predominates in 
Bhirloka, or Prithvi, the earth, is the Prithvi Tat- 
tva ; there are seven modifications of it, Prithvi, 
Apah, Agni, Vayu, AkAsha—solid, liquid; gaseous, 
radiant matter, etheric, super-etheric and atomic. 
In all the combinations which make up these mo- 
difications of. Prakriti, the various ageregations of 
the Anu, the Prithvi Tattva is predominant. 


In Bhuvarloka the Ápah Tattva is predominant 
and in the seven corresponding modifications there 
the aggregations of the. Anu of that world, this 
Apah Tattva, is the most prominent characteristic, | 


In Svarloka the Agni Tattva is the ruling 
power, and all the combinations bear the stamp of 
this fiery Anu. All the bodies of the beings be- 
longing to that region are flashing and luminous, 
and from this comes the name of Deva, the 
Shining. 

“We then come to Maharloka, in which also the 
Agni Tattva is predominant, a world composed 
only of the three finest and subtlest aggregations 
of the fiery Anu. 
^ The three higher Lokas, Jana-Tapa-and 
Satya-lokas, are not reached by the Jivatma till he 
is very highly evolved. In Janaloka and Tapoloka 
the Vàyu Tattva predominates, hence all the com- 


m. 
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binations interpenetrate each other without any 


difficulty, as gases do down here, and the sense of 


unity predominates over the sense of separateness. 


In Satyaloka the Ákásha Tattva predominates, 


and the Jivatma here attains the Shabda-Brahma- 


world, and is on the threshold of mukti. He has 
reached the limit of the Brahmánda. Beyond it lie 
Vaikuntha and Goloka, composed of the two high- 


est Tattvas, the Mahat-Tattva— sometimes called: 


Anupádaka, because it has as yet no upádaka, re- 


ceptacle or holder—and the Adi-Tattva, the root 
of all. 


These seven Lokas correspond to seven states 


“of consciousness of the Jivatma. The life in man 


which is consciousness is that of the Self; it is 


written : 


HEAR CT art SITE I! 
“Of Atma this life is born.” 
And 

anat: TANAH wares ! ° 
“From this these seven flames become.” 


Again, in the Mundakopanishat, the seven 
worlds are connected with the seven flames, and 


SA a 
1 Prashnop. iii. 3. 2 Ibid. 5. 
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these flames take the departed soul to the heavenly 
worlds. ! 


And the Dev? BAhágavata says: 


ga uus deg wu aA Ta wi 
SAT Aa asr TATA Garena aA: ll 
“ From whom the seven Prana-flames, and also- 


the seven fuels, the seven sacrifices and worlds : 
to that All-Self we bow.” 


The seven Pranas, or life-breaths, of the body 
are the representatives of the seven great Pránas, 
the true life-breaths, of the Self, consciousness 
seven-fold divided in man. 


This is plainly stated in the Chhdndogyopant- 
shat, where it is said that there are five gates out 
of the heart which lead to heaven, the five Pranas,. 
or life-breaths, each of these leading to a special 

region, that to which each belongs. Thus Prána 
itself, the chief life-breath, leads to the Sun, here: 
standing for the chief, or highest Loka, Satyaloka. 
V yàna, leading southwards, carries to the Moon— 
here to the dark side of the moon, connected with 
Bhuvarloka. Apána leads to the Fire Region, Ma- 
harloka, and Samána, “which is the mind," to 
Svarloka. Udana leads tothe Air Region, that of 
Vayu which includes Janaloka and  Tapoloka. 


1 Loc. cit. I. ii, 3, 6. 2 Loc. cit. VIL. xxxiii. 49. 
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The Pránas in man correspond to the kosmic Prá- 
mas, for man is related to, and reflects in every 
part, the image of Ishvara and His universe. 


Inthe 4fándukvopanishat, the Self is said to 
have four states, the sim, Jagrat, waking, in which 
he is called Vaishvánara ; the eqeq: “dreaming ” 
in which heis called Taijasa; the third gagra: Su- 
shuptih, “well sleeping,” in which he is called Prajfia; 
and the fourth, that which is Brahman. These three 
states belong to the seven Lokas, as will be clearly 
seen, if we now consider the ger: Dehàh, bodies, in 
which the aspects of consciousness are manifested, 
We. shall return to the aspects of consciousness 
when we consider them in their several material 
sheaths. 


There are three chief bodies which the Atm4 
uses as Upádhis : (1) The eres Sthüla-shariram, 
sense or gross body; this is the Upadhi of the 
Vaishvánara consciousness. (2) The anata 
Sükshma-shariram, subtle body ; this is the Upadhi 
of the Taijasa consciousness. (3) The srt 
Kárana-shariram, or causal body; this is the Upadhi 
of the Prajiia consciousness. 


TACT RICA ETA, TAREN q dau: 
TITAH gp TATANAN: qoc: I 
ganit aire STATUS | 
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gaat AREI GABAA qz: ERT: l ' 
« Atma in the Kárana is Prajiia; He is Taijasa 
in the Sükshma body; in the Sthüladeha he is 
named Vishva. Threefold he is thus called.” 


“The Lord also is thus spoken of as threefold, 
by the names Ísha, Sitra and Virat. The first 
(Jivas) is the distributive form, while the Collective 
Self is the Supreme.” 

As every man has, then, three Upadhis and 
uses them as the organs of threé different forms of 
consciousness, the Lord has three Dehas, Upádhis, 
and three different forms of universal conscious- 
ness; these are called Îsha, Sütra-and Virat res- 
pectively, corresponding to the three human forms 
of consciousness—Prajiia, Taijasa, and Vaishvá- 
nara. 


These Upádhis may be considered as expres- 
sions in matter of the three aspects of the Self: 
Will, Wisdom and Activity. The Sthala-sharira is 
the organ of Activity ; the Sükshma-sharira is the 
organ of Wisdom ; the Kárana-sharira is the organ 
of Will. And just as these three aspects express 
themselves in higher and lower states of conscious- 
ness— Will and Desire, Wisdom and Knowledge, 
Creation and Generation—so are the Shariras made 

up of Sheaths, composed of differing densities of 


1 Devé Bhágavata. VII. xxxii. 47 49. 
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matter, according to the subdivision of the cons- 
ciousness working in each sheath. The three Shari- 
ras are related to the seven Lokas as follows: 
The Sthüla-sharira is the Upadhi in Bhürloka. 
Bhürloka. 
Bhuvarloka. 


Svarloka. 
Maharloka, 


[pota 


The Súkshma-sharira 


Tapoloka. 


The Kàrana-sharira 
| Satyaloka. 


The Shariras, as said above, are made up of 
sheaths, and here the Vedántic division of the five 
atar: Kosháh, sheaths, is very helpful. 

The first kosha is that which is built of the 
particles of food, and is therefore named sped: 
Annamaya-koshah, food-sheath. This is identical 
with the Sthüla-sharira, the dense body, and is 
composed of solids, liquids, and gases, in which the 
Prithvi Tattva predominates. Here the outer 
expressions of the Karmendriyas, the organs of 
action— hands, feet, voice, generation and evacua- 
tion—have their place. Here is the nervous system, 
with its central organ, the brain, through which 
Vaishvanara, the waking consciousness, acts, and 
comes into touch with Bhtrloka. 
= The second, third and fourth koghas—the 
qaam: pránamaya-koghab, life-breath sheath ; 
the aataaaig: manomaya-koshah, mind sheath ; 
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and the farama: vijfianamaya-koshah, know- 
ledge sheath—make. up the Sükshma-sharíra, the 
subtle body. 


sama aga asa KARAN = | 
UNESA TAA Par a AA Ta: I 
qaa wed att emm aa fat aqeaa | ' 

“The five Jiianendriyas, the five Karmendriyas, 
and the five Pranas, and Manas with Vijfiana, 
this is the Sükshma-sharira, which is called my 

“Type.” 

The student must here notice the word. “ Kar- 
mendriyas" The absolute ozgazs—hands, feet, 
etc,—belong obviously to the Sthülasharira, but the 
centres which govern them, the true motor centres, 
are in the Sükshma-sharira, as are the sense centres 
which have as their organs in the Sthdla-sharira the 
eye, ear, nose, tongue and skin, Each Indriya is 
essentially a subtle centre in the Sükshma-sharira, 
and has an organ in the Sthüla-sharira. If this be 
grasped, the student will not be puzzled by the 
verbal contradictions that he may meet with in his 
reading. 

The Sükshma-sharira is connected with Bhür- 
loka—see above table—by that part of it which is 
called the Pranamaya-kosha; this kosha is com- 


i AA raaa amapan gagian 


1 Devt Bhágavata. VII. xxxii. 41. 42. 
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posed of the subtle ethers of the physical world, 
Bhürloka, and the Pránas move in this etheric 
sheath, the life-currents which carry on all the 
functions of the body ; of these there are five at 
work—the remaining two being latent—and these 
are : qim: Pranah, the outgoing breath ; aqra: Apá- 
nah, the incoming breath : sata: Vyánah, the held- 
in breath; gaa: Udánah, the ascending breath ; 
aara: Samanah, the equalising breath, which distri- 
butes the digested food throughout the body. In 
these Pranas the magnetic energies of the body 
exist, and all bodily energies are modifications of 
these. 


ATAATA TENANAN NATA 
faaan fa | | 
“I, indeed, fivefold dividing myself, by my sup- 
port maintain this (body )." x 


AANE EA SATATA SHIA ALTA ATH VATA 1 ° 


“From whatever limb Prana departs, that 
indeed becomes dried up.” 


And, as we shall presently see, when Prána 
leaves the body, the body dies. For the Purusha 
asks: 

RERA Sea ANAA Hed 

1 Prashnop. ii. 3. 2 Brihadéranyrkop. I, iii. 19. 
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 sfatga sfagreardifer | TAAT | 


“ Who is it in whose going I shall go, in whose 
staying I shall stay ? He created Prana.” | 
* 


Modern science, it may be remarked, has come 
to the conclusion that all these energies are move- 
ments in ether, and it is this ether, as said above, 
which forms that Pránamaya-kosgha. 


The part of the Sükshma-sharira connecting it 
with Bhuvarloka and Svarloka is the Manomaya- 
kosha, or mind-sheath. This Manomaya-kogha is 
composed of matter from these two worlds, andis | 
the UpAdhi of the lower mind, Manas affected by, 
mingled with, Kama. This mind, which is never 
separated from desires, has in this sheath matter 

— of Bhuvarloka, in which desires work, and matter 
from Svarloka, in which thoughts work. 

Lastly, the Sakshma-sharira, by its finest parti- 

cles, is connected with Maharloka, to which pure 


Manas, Manas free from Kama, belongs, and these 
particles, of the matter of Maharioka, form the 


Vijüánamaya-kosha. i 
This body, it will be seen, is a very complicated 1 
one, yet it is necessary to understand it, if the path E 
of the man after death is to be followed. It is the i 
. Upádhi of the Taijasa consciousness, in which the 


1 Prashnop. vi. 3. . 


\ 
Ga eta ika 
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Self comes into touch with the permanent invisible 
worlds, the consciousness spoken of sometimes as 
that of dream. It includes, however, far more than 
is indicated by the modern use of the word dream, 
for it includes thé high states of trance, attainable 
by Yoga, in which a man may reach Maharloka. 


The third Sharira, the Karana-sharira, is com- 
posed of the matter of the three higher and rela- 
tively permanent Lokas, Jana-, Tapo-, and Satya- 
lokas. 


The Ánandamaya-kosha of the Vedántins is the 
same as this Kárana-sharira, and this is composed 
of the materials of the three Lokas just named. 
The name covers the three—as there are really 
three sheaths under one name; in the bodies of 
the dwellers in Janaloka, the material of that world 
predominates and wisdom specially characterises 
them, that world being the abode of the Kumáras, 
the Beings whose pure wisdom is untouched by 
any desire. In the Tapoloka the great ascetics 
and devotees live, and in their bodies the materials 
of Tapoloka predominate, Ananda being their chief 
characteristic. Satya or Brahmaloka is the home 
of those whose peculiar functions are in activity, 
closely allied to the nature of Brahma. 


In this third Sharira the Prajfia consciousness, 
works, not affecting the lower bodies ; beyond this 
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is the Brahmánda, and the Atma. rising SMS. 
it, unites with Íshvara; 


Consciousness, in the Annamaya-kosha, works 
in the brain and is concerned with external activi- 
ties; it uses at the same time the Pranamaya-kosha, 
to carry on the life-functions of the body, and 
affects, by this, all the objects with which it comes 
into contact ; these two koshas leave minute parti- 
cles of themselves on all the objects they touch, 
and the rules of physical purity are based on this 
fact. 

Pe Jamas, in the waking state, also uses 
the Manomaya-kosha, by which it desires and 
thinks, and these three sheaths are active during 
all waking consciousness. A deep thinker, a phi- 
losopher or metaphysician, also uses the Vijüiàna- 
maya-kosha in working out his thoughts, but ordi- 
nary men do not get beyond the Manomaya-kosha. 


When the time of death comes, the Pranamaya- 
kogha separates from the Annamaya-kosha, and 
leaves the latter inert and helpless, fit only for the 
burning-ghát. Its elements are scattered, and go 
back into the general store. The presence of Pra- 
na is necessary for its life, 


"rquuensstn «um Tala unu 
“Aslong as Prana d wells in the body, so long life.” 


1 Kaushétaki Br. Up. ii. 2. 
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This same Upanishat describes a dying man, 
and tells how all the powers of the waking consci- 
ousness are gathered up in Prana, so that when 
Prana goes out all these accompany it, and the man, 
the Self, going out, all these powers go with him. 


He is then in the Karana and Sükshma Shariras, 


The Pranamaya-kosha, the part of the subtle 
body made of ethers, soon drops away, and the 
man enters the Pretaloka, the world of the depart- 
ed, a special region in Bhuvarloka; if he has been a 
bad man, the coarser part of the Manomaya-kosha is 
rearranged to form the må ut, Dhruvam Shariram, 
the strong body,! called also the Yátanà Sharira, 
in which he suffers the results of his evil deeds ; if 
he be a good man, these coarser particles gradually 
drop away, and in the partially purified Manomaya- 
kosha he goes to the peaceful Pitriloka, the “ watery 
world," still a region in Bhuvarloka. When the 
Manomaya-kosha is quite freed from its desire 
particles, he goes on into the division of Svarga; 
allotted to the departed, sometimes called the Moon. 


X ah sena aA dud 
Wei d............ Eq TTE AREA git TAHAN 1° 
“They who depart from this world, they all go 


to the Moon...... The Moon is the gate of Svarga." 


l Manu, xii. 16. 2 Kaushttaki Br. Up. i. 2. 
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And again we read m the Brikaddrapyakopa- 
nigshat that the departed go to 


(ak Tagara | 
.'' Pitriloka, from Pitriloka to the Moon." 


The Manomaya-kosha is called the lunar body, 
and, as we shall see in a moment, is also called 
Soma, the moon. 


This path, from the earth to Pitriloka, from 
Pitriloka to the Moon, or the part of Svarga allot- 
ted to ordinary men between death and birth— 
other than Indraloka, Süryaloka, etc., divisions of 
Svarga gained by special merits—is called Pitriya- 
na, the path of the Pitris? From this Moon 
they return to the earth, the first stage being that 
in which a new Manomaya-kosha is obtained ; this 
is the Soma-raja, brought out of the Fire-Region— 
Svarga—by the Devas. Then the Devas put the 
Soma-raja into the fire of Parjanya, the “watery 
world", once more, and the watery particles are 
built into the Manomaya-kosha, those belonging to 
Kama, to desire. This is brought down to Bhár- 
loka, where the Pránamaya and Annamaya-koshas 
are formed, and so rebirth is gained. š 

The Devay4na, the path of the Devas, is only 


1 Zoe. cit. VI. ii. 16. 


2 See Ibid. 9; Prashnop. Y. 9. and Chhándog yop. V. x. 4. 
3 Chhándogy^p . V. iv-viii. 
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trodden by those who do not compulsorily return 
tothe earth during this Kalpa. They depart as 
do the others, but they pass on from the Moon, 
casting off the Manomaya-kogha, to the Deva- 
world, and from that to the Sua and the Light- 
ning, to Brahmaloka : 


ag AMAT YD qudd? qui 


“In those Brahma-worlds they dwell immemo- 
rial years." 


Shankara remarks that these are not absolutely 
free from transmigration, but that they will not 
be reborn within this Kalpa. These are they of 
whom the Vishnu Purága says that they dwell 
in the higher Lokas while Brahma sleeps. 2 

One other matter of importance remains in 
connection with man's bodies and the seven Lokas. 
By Yoga, a man may, during his life-time, separate 
himself from his lower sheaths and rise into the 
higher worlds ; and, far more, he may reach the 
Vidya which liberates, 


aq AG TANAH tet qaz aga gg- 
SÈRRFATIRIT: | 
“Now within this Brahmapura (the body) there 


1 Brihaddranyakop. VI. ii. 15. and see Chhandoguop. V. x. 2. 
2 Loe, ett I. iii. 
3 Chhandogyop. VIII. i. 1. 
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is a minute Nieve chamber, and within it a 
minute inner space." 


Therein dwells the Atma, unobserved by ordi- 
nary men ; 
quu Ruaa (fana suat 
asaca faerquamüge war sm AGENG 
cep ud sumi a [asa sa v 
* As those ignorant of the nature of the field 


pass over a hidden gold-mine and do not find it, 


so all men daily go to this Brahmaloka and do not 
find it." 


Leaving the body in sleep, they as it were, walk 
over it, but do not know it. But he who knows it; 
daily retires to this region in the heart, and 


utt 


FEAT EU TAHAN qi SAETTA EAA 
suenfardwqera mu areas 1” 


“Having risen from this body, he attains a 
splendid body of light, and dwells in his own form. 
This is the Atma.” 


By Yoga this separation is effected, and it is 
written : 
om Ne 
É 


ae UANG AAA 


1 Jbid.ni 2, 2 /bid. 4. 
3 Kathop. ll. vi. 17. 
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" That ( Purusha) let him draw out from his 
own body with self-possession, like a grass-stalk 
from its sheaths,” © í > 


This is not the place to enter into details as to 
Yoga. Enough to know that such high possibili- 
ties are within the reach of man, and may be rea- 
lised: AL purity, by kitha and by love, 


The following points should be remembered : 


I. The Jivatma, seeking experience, forms 
bodies. | 


2. He dwells in three worlds, during the cycle 
of births and deaths, 


3. There are seven Lokas within the Brah- 
Ef. and seven Tálas. 55. 


4. "Thee are fire’ great Shariras, correspond- 
ing to three main states of consciousness, and these 
are subdivided into seven, corresponding to the 
seven Lokas. 


5. At and after death, the Jivatmé throws off 
the lower koshas, dwelling finally in Svarga in the 
purified Manomaya-kosha, after leaving Pitriloka. 


6, The Jivatma may, by Yoga, free himself 
from the lower koshas during physical life, 
II 
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CHAPTER I. 


THE SAMSKARAS, 


Certain general principles , pervade all religious 
ceremonies, and these principles must be clearly 
grasped, otherwise these ceremonies will be unin- 
telligible, and the mind will, sooner or later, revolt 
against them. 


These principles are; 


I. 


Mani “is a composite: Being; a. Jivatma 
enclosed in various sheaths; each sheath 
is related to one of the visible or invisible 
worlds, and therefore also to its inhabitants. 
He is thus in touch with these worlds, and 
in continual relations with them. 

The Jivatma and Prakriti are ina state. of 
unceasing vibration ; these vibrations vaty 
in rapidity, regularity and complexity. 

The vibrations of the Jivátmá are rapid and 
regular, becoming more and more com- 
plicated as he unfolds his powers. 

The vibrations of the matter of the sheaths 
are continuously affected by those of the 
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Jivatma, and non-continuously by the 
various vibrations which reach each from 
the world to which its materials belong. 
In addition, each vibrates continuously 
according to the fundamental vibration 
of its world. : | 


5. The Jivatma endeavours to impose his own 
vibrations on his sheaths, so that they 
may respond to him, and work harmoni- 
ously with him. i 

6. Heis constantly frustrated in these attempts 
by the vibrations that reach his sheaths 
from outside, and set up vibrations in them 
that are independent of him. | 

7. He may be very much assisted in his labour 
by the setting up of vibrations which are 
in harmony with his own efforts. 


These principles must be studied carefully and 
thoroughly understood. 


Then w- ome to certain special facts, a know- 
ledge of wh; h is also necessary : 

A mantra is a sequence of sounds, and these 
sounds are vibrations, so that the chanting, loud or 
low, or the silent repetition, of a mantra sets up a 
certain series of vibrations. Now a sound gives 
rise to a definite form, and a series of pictures is 
made by successive musical notes; these may be 
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rendered visible, if suitable scientific means are 
taken to preserve a record of the vibrations set up 
by the sounds. Thus the forms created by a 
mantra depend on the notes on which the mantra 
is chanted ; the mantra, as it is chanted, gives rise 
to a series of forms in subtle matter, The nature 
of the vibrations—that is their general character, 
whether constructive or destructive, whether stimu- 
lating love, energy, or other emotions—depends 
on the words of the mantra, The force with 
which the mantra can affect outside objects in the 
visible or invisible worlds depends on the purity, 
devotion, knowledge and will-power of the utterer. 
Such vibrations are included among the “ various 
vibrations" mentioned under Principle 4 as 
affecting the sheaths, and are also referred to 
under Principle 7. 

The repeated recitation of a mantra, that ís, the 
repeated setting up of certain vibrations, gradually 
dominates the vibrations going on in the sheaths, 
and reduces them all to a regular rhythm, corres- 
ponding to its own. Hence the feeling of peace 
and calm which follows on the recitation of a 
mantra. 


The name of a Deva, or other Being, mentioned 
ina mantra, sets up vibrations similar to those 
present in the Deva and his sheaths, and, as the 
mantra is repeated many times with cumulative 
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effects, the sheaths of the utterer—or of any hearer | 
—gradually..repeat these vibrations with ever- ' 
increasing force. < u^ 


AEN qur a nenen miga ne a a tact [ 


* Whatever die -Devata concerned with a man- 
tra, his is the form of it; the mantra of the Deva 
is said to be the Deva." 


Pihgala, the writer on Vaidika mantras, divides 
the metres according: to the seven fundamental 
vibrations, and gives the name of the Devata cor- 
responding: to each vibration. 


As the matter of the sheaths mein Si aeria it 
“nena easily penetrable by the influence of. the 
Deva, and very impervious, to other, influences. 
Hence the Deva's influence, reaches the Jivatma, 
and other influences are shut out, 


If the sheaths. contain, much; coarse: iiba 
which cannot.vibrate in answer to the.,subtle and 
rapid vibrations set up by the mantra, the repetition 
of the mantra may cause pain, disease, death. It is 
therefore dangerous for an impure person to. recite 
a mantra, or to listen-to the recitation of a mantra, 
or even for a mantra to be inaudibly recited in his 
presence. : 


1 Yogi Yajnavalkya, quoted in the Áhnika-Sütrávalt, p. 13. 
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‘If the sheaths contain some coarse- matter; and 
. some pure, the coarse matter will be shaken out, 
as the-sheaths vibrate in answer to-the mantra, ‘and 
pure matter will be i bi in to AS that which 
is shaken outs: ee om ad DII 
- But one important fact must be PE AN 
since, in a mantra, the sound and rhythm are all- 
important ; | ; 
Hear eta: cac. sura. sT favum A anata 
a ANTA asali faa "gems: € car acram | 
“When the ¿mantra is defective in Svara: or 
Varna, it is incorrectly directed and does not declare 
the true. meaning. “That lightning-word (then reacts 
upon and) ‘slays the performer (of the. sacrifice) 
himself as. (the:word) ‘Indra-Shatru’ for fault of 
Svara (slew Vrittra, the performer of the sacrifice, 
and the enemy of. Indra, instead of slaying Indra 
the enemy of Vrittra, as intended)" 
A good knowledge of Samskrit is therefore 
necessary. | 
The magnetic properties of objects. are, also 
important in this matter of vibrations, Ad/ objects 
are always vibrating, and thus affect the sheaths of 
other objects near them. To affect the. sheaths 
in any particular way, it is necessary. to choose 
objects which have the desired vibrations. 


—— anand 


1 lVyükarana— Mahábháshya 1. i. 1. 
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All rites and ceremonies ordained by Seers and 
Sages are based on these principles and facts, 
which govern the mantras and the objects used 
with them. They are all intended to aid the Jiv- 
Atma in reducing his sheaths to obedience, in puri- 
fying them, and in making them strong against 
evil ; or else to shape external conditions to man's 
. benefit, protection and support. 


If these principles and facts are understood, 
the student will see clearly the reason of many 
-injunctions and prohibitions which he finds in the 
Sanátana Dharma as to by whom and in whose 
presence mantras may be recited, what substances 
should be used in different ceremonies, what offer- 
ings should bé made, and so on. Instead of a 
meaningless labyrinth of ceremonies, sounds, 
objects and gestures, he will see an ordered system, 
intended to help the Jivàtmà to unfold his powers 
more rapidly, and to overcome the obstacles in his 
way. 


The gera: Samskarah, are variously given, 
some lists enumerating only ten, others rising to a 
higher and higher number up to fifty-two. Among 
those which are specially called the ten Saraskáras, 
some mark the important stages of a man’s life up 
to and including his marriage; the remainder are 
ceremonies which may be performed daily or on 


4 
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special occasions, or are subsidiary to some of. 
the Ten. ! 


The Ten principal and generally recognised 
Samskaras are: 


L wargra = Garbhadhanam. 
2, Wu Pumsavanam. 
3. drm Simantonnayanam. 
4. MARA Jatakarma. 
5. ANRU Námakaranam, 
Ó. agii Annapráshanam. 
7, STH Chudákaranam. 
Š Sqq Upanayanam. 
9. TATA Samávartanam. 
IO. faare: Vivahah. 
Sad: ama: JANRI ARAARA | 


e A 


SIT: AUITATAMIT: qaa: PT NE TI? 

“ With sacred Vaidika rites should be performed 
the Samskâras of the body, namely, Nişheka and 
the rest, of the twice-born, which purity here and 
here-after.” 

The whole life of the Aryan is thus guarded 
from conception to cremation. 


7At» 


1 [n the Introduction to Mandlik's edition of the Yajnavalkya 
Smriti several lists are given, pp. xxx--xxxil, 
2 Manwusmriti, i. 26. 
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The Garbhádhánam sanctifies the creative: act, 
not to be undertaken carelessly, lightly, nor during 
the presence of any evil emotion in the mind of 
husband or wife, nor for the sake of mere enjoy- 
ment, but with the purpose of exercising the 
. divine power of creation, the creating ofa human 
body. The husband prays that. a child may be 
conceived. Thus the first dawning of the new life is 
amid the vibration of a mantra (Rigveda. X. Ixxxv. 
21.22. 


The Annamaya-kosha and Pránamaya-kosha are 
being formed within the mother’s womb, and in 
the third month the Pumsavanam is performed with 
mantras—Rigveda. 1. i. 3; HI. iv. gy V; xxxvii. 2 ; 
II. iii. o—for the forming of a male child. 


At the seventh: month takes.place the Simanton- 
aayanam, or parting of the hair of the. mother, at 
which the Rigveda, mantras, X. cxxi. ro; clxxxiv. 
1; II. xxxii. 4—8, are recited, guarding her from 
evil influences, and bringing to bear on the grow- 
ing sheaths the most harmonious and health-giving 
vibrations. 


These three Samskáras protect both mother and 
child, and to the latter bring all helpful vibrations 
to shape the developing body. The occult know- 
ledge, which was thus utilised for the health and 
beauty of the evolving form, having disappeared 
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for the most part, these useful and beautiful 
ceremonies have ‘fallen into desuetude; to the eee! 
loss in health and vigour of the race. 

The next Samskára, the céréiony performed 
at birth, is the Játakárma, the father welcoming his 
new-born child, praying for “its long life, intelli- 
gence, wisdom, and well-being, and Wise it with 
gold, honey and butter, : 


Shánkháyana Grikya Sttras (i. 24 J, mc 
na Grihya Sttras (i. 15), and Apastamba Grihya 
Stiras (i. 15) refer to this ceremony. Ashvalayana 
gives Rigveda. TI. xxi, 6. and HI. xxxvi. ro. to be 


recited'at the conclusion of the a cere- 
mony: -` | 


When the child is eleven den. old, or on the 
tenth. or twelfth day, the -Námakaranam,: the 
naming ceremony, is performed, with the. Rigveda 
mantra, L..xci.7. The name given should be ac- 
cording to caste : 


CEU MANET TATA ANANTA Sou | 
AMAT TAIT TAN qp GINA gc 
TAAT MATT EAIN CHIC | 
QET gu TATA AUTAR N 

aint green (TET aaraca | 
aget didanean aa ar N 

A Manuemziti, tir 99, -— - — -.- E id | 
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“Let a Brahmana’s be auspicious, a Kshat- 
triya’s full of power, a Vaishya's connected with 
wealth, and a Shüdra's with lowliness, * 

. “A Brahmana’s implying happiness ; a Kshat- 
triya’s protection; a Vaishya’s, prosperity; a 
Sháüdra's, service. 

“Women’s easily pronounceable, not harsh, 
with a clear meaning, pleasing, auspicious, ending 
in a long vowel, (soft ) like the utterance of a bene- 
diction.” | 

In the sixth month comes the Annapráshanam, 
the first feeding with solid food, with the Rigveda 
mantras, IV. xii. 4, 5; IX. lxvi. 19; and I. xxii. 15. 


In the first or third year—or, according to the 
Grihya Sátras, in the fifth for a Kshattriya and the 
seventh for a Vaishya—the . Chüdákaranam, the 
tonsure, or shaving of the head, is performed. 


The Karnavedha, or ear-boring ceremony, is 
performed at the fifth or seventh year, or even 
later. In Southern India it is sometimes perform- 
ed on the twelfth day after birth or at the close of 
the first year, or with the Chüdákaranam. It is 
not mentioned in the authoritative lists of Sams- 
káras, but in modern Indian life it is regularly per- 
formed, ! 


See Párashara Grihya-Sü*ra, Il, i, and Gadádhara- Bháshya 
thereon, 


A 


L 5s ] 


By these ceremonies. the young body is con- 
stantly harmonised and guarded, and says YAjfia- 
valkya : 

TAWA; Wa ana MAMAH FÉ 

* Thus is the sin (hereditary defect) arising from 
defect of seed and embryo allayed." 

_ These Samskáras belong to the child-stage of 
life, With the next, the Upanayanam, the stage 
of youth may be said to begin. The lad is now to 
put away the toys of childhood, and is to begin 

'the life of study which is to fit him to take his 
place in the world. 

The Upanayanam is the ceremony of the in- 
vestiture with the sacred thread, the initiation 
which is the “ second birth ", given by the Áchárya, 
and which constitutes the boy a fgst:, Dvijah, twice- 
born. 

arataa fear Sa TTNG fiw: | 

ayia aca at Aaaa Aaaa | 

“anaa ai sd AART: | 

SUTAla MASAT AI Beal ASATSAT || 

“That the father and mother give birth to him 
from mutual desire, so that he is born from the 
womb, let this be known as his physical birth, 


Saree 


1 Loc, cit. i, 13, 
2 Manusmriti, ii, 147. 148. 
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“But that birth which is given, according to 
the ordinance, through the Savitri, by the preceptor 
who has mastered the ‘Vedas, that is thé true’ ‘birth, 
the unaging and immortal.” Eq 

The word Upanayara or Upanayana, means 
bringing near—bringing near to the preceptor, who 
initiates the boy, by giving. him the. sacred. mantra 
called madi: Gayatri.) Shankhayana, Ashvalayana 
and.Apastamba agree with Vajñavalkya in their 
age- limits, Manu gives the age at the fifth year 
fora Bráhmana, the .sixth for a Kshattriya and 
the eighth. for. a . Vaisya, making the limit, up to 
which initiation may be given, the sixteenth, twen- 
ty-second and twenty-fourth years respectively. 
YAjfavalkya puts the lower limits at the éighth, 
eleventh and twelfth years, and the higher at the 
same agesas Manu? ` ^ a x Rh 


The boy is dressed in a kaupina, and then in 
a new garment, and wears a girdle of Mufija grass, 
if a Brahmana; of a. bowstring, if a Kshattriya ; 
of woollen thread, if a Vaishya. The Acharya 


puts on him according to his caste an antelope skin, 
a spotted deer skin, or a'cow skin, and knots the 


1 So named because it 
aaa gd | 

2 Loc. cit, ii. 37. 38. 

3 Loc. cit. i. 14. 37. 


protects him who chants it: mad 
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girdle round him! He then invests him with the 
aattata, Yajfiopavitam, the sacrificial thread, and 
after certain questions and answers he sprinkles 
him with water, recites certain formulas and man- 
tras, and, placing his hand on the pupil’s heart, he 
says: * Under my will I take thy heart; my mind 
shall thy mind follow ; in my word thou shalt re- 
joice with all thy heart; may Brihaspati join thee 
tome.” He then teaches him the Gáyatri, and 
gives him a staff, the length and the wood of which 
vary according to the caste of the boy? 


The whole ceremony represents the spiritual 
birth of the Arya, and all its parts are significant. 
As spirits are sexless, the kaupina symbolically 
makes him sexless, and being such the Brahmachári 
is bound to lead a life of chastity or celibacy. The 
new garment represents the new body. The girdle 
is wound round thrice to show that the boy has to 
study the Samhitás, the Bráhmanas and the Upa- 
nighats. The skin represents the ascetic life he 
should lead. Z | 

The sacrificial thread consists of three threads, 
knotted together, and signifies the various triads 
which exist in the universe: the triple nature of 


1 These significant symbols have been dropped in modern 
India, and all castes wear the same. 
2 See, for full details, the Sházkhdyana Grihya Sitra, 
IL i—vi. 
I2 
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Spirit, Sat.Chit-Ánanda ; the triple nature of mat- 
ter, Sattva, Rajas, Tamas ; the Trimürti ; the triple 
Jivatma, Jfiana-Ichchha-Kriya ; the three words, 
Bhih, Bhuvah, Svah ; mind, speech and body, each 
again divided into three as regards action ; ‘and so 
on. And he who wears the thread should exercise 
a triple control, over his mind, speech and body.! 
The staff represents, as a rod, like the triple 
wand of the Sannyást the control that a student 
should exercise over thoughts, words and actions. 


InIT AATE: BATISTANT | 

aca ARa gat zest = osea l 

Aasiaa qa aA aaa: | 

aan g aara aa: fate fansaia N? 

“The rod that rules the voice, the rod that 
rules the mind, the rod that rules the acts,—he in 
whose Buddhi these are maintained is called a 
Tridandi. 

“The man who exercises this triple rod in res- 
pect to ail creatures, controlling desire and anger, 
he attains perfection. 

Then came the end of the student stage, the 
Samávartanam ; the pupil presented his teacher 
with a gift, and received permission to take the 


1 See Manusmriti, xii, 4—11. 
2 Manusmriti, xii, 10, 11. 


fied original ceremony has become much overlaid 
il 9 ial naa eee — a P 
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formal bath, which marked the close of his pupil- 
age. 

gÀ g at gai warm IJIN | 

S sae ar uri £tzar graha ar U 

“To the teacher having given what is wished 

for, let him bathe with his permission, having com- 
pleted the Vedas, the Vratas, or both,” 


Then he returned home and performed the 
Samávartanam, the returning ceremony. He was 


“then called a Snátaka, and was ready to marry and 


enter the household state. 
nega: SAAT TATA TAAT | 
gga (BAT wt aai C DUE UE u 
* Having bathed, with the permission of his 
teacher, and having become Samávritta (returned) 
according to rule, let a twice-born man marry a 
wife of his caste, endowed with auspicious marks." 


Thus closed the student stage, and with the 
Vivaha, the marriage, the life of the householder 
began. Now he was to take up his duties as man 
and begin the payment of his debts by sacrifice, by 
study and by begetting children. ; 

“The ceremonies accompanying marriage vary 
much with local custom, and the simple and digni- 


1 Ydjnavalkya, i, 51. 2 Manusmriti, ii, 4. 
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by show and pomp. The Vaidika mantras show 
the spirit in which marriage should be undertaken, 
and it is these which the true Áryan should lay 
stress on, not the modern glitter and show: 


The Sükta of Sürya's bridal gives a-picture of 
the marriage ceremony. 


SET X WR ITA quer 
ata a Fazer agf | 
ge i saar d aaraa- 
AEHL UE Mea NIY | 
Gal Gal ded HAET- 
afai fera manam: ||! 
“Go to the house as the house's mistress ; as 
ruler, speak thou to the household folk. 
" Here be thou beloved with thy children ; in 
this house be vigilant to rule thy household. With 


this man, thy husband, be productive ; speak ye to 
your household-folk full of years.” 


The bridegroom speaks to the bride: 
TAA amata ged HaT gear Aia: i? 


“I take thy hand for good fortune ; mayst thou 
grow old with me, thy husband,” 


They walk round water and the sacred fire 


1 Rigveda, X, Ixxxv, 26, 27, 2 Ibid, 36, 
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hand-in-hand, and the bride sacrifices grains in the 
fire, praying : 
argsaraeg H qfavaedt grat aa V 

" May. my husband live Jong; may my kinsfolk 
increase.’ 

Agni is said to give the bride to the bridegroom, 
he who is ever the Lord of the Hearth. 

The Sükta prays, when the bride goes to her 
new home: 


A 


cea ed HI Rite EE E e GP ET: | 
[m iba y ÀA US ~ 2 
ANG GAA MATA A TE N 
* Here dwell ye, be not parted ; enjoy full age, 
Play and rejoice with sons and grandsons in your 
own house,” 


And it prays that the bride, lovely and gentle- 
hearted, may bring bliss to the home, to men and 
animals, ruling the home, picus, mother of heroes. 


The law of marriage is given by Manu: 
steer AT ATT ANTA TUNAH; | 
qq TH: AMAT AT: OH WC l 
ar feci aquai aa g HAMA | 
Gat atlaactat at IE E TEE SERERE! it ° 


1 Sháükháyana's Grihya Sutras, L, xiv. I. 
2 Rigveda, X, \xxxv, 42. 3 Manusmriti, ix, 101, 102. 
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* Let there be faithfulness to each other until 


death; this, in short, should be known as the 
highest duty of husband and wife. 

* So let husband and wife ever strive, doing all 
their duties, that they may not, separating from each 
other, wander apart." 


Such was the Áryan ideal of marriage, perfect 


faith of each to each till death, and Aryan literature 


shows how nobly that ideal was fulfilled. Let the 
student look on marriage in the old light, and we 
may see men and women again of the old type. 


Thus, in the ancient days, was the young man 
launched into manhood, with mantras and with 
prayers; but Gautama's sayiug already quoted ! 
must ever be laid to heart : 


“ He who has the forty-two Samskaras, but has 


not the eight virtues of the self, will not obtain 

Brahman, nor will he go to Brahmaloka. But he 

who has only a part of the forty-two Samskaras but 

has the eight virtues of the self, he will attain to 
Brahman and go to Brahmaloka." 


L P, 199. 
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CHAPTER II. 
SHRÁDDHA. 


The longer lists of Samskáras include the various 
ceremonies performed on behalf of those who have 
departed from the physical world, the ceremonies 
that fall under the general name of wran Shráddham. 
The Áryan has never felt the presence of a thick 
barrier between the visible and invisible worlds, 
between the “living” and the “dead.” All his 
religion brings the invisible worlds into continual 
contact with the visible, the Devas are as real as the 
men, And he recognises the continued existence 
of the Jivatma so vividly that the death of the body 
is not to him a matter of terror and anxiety, but a 
habitual thought, and *the dead" are never regarded 
as dead, but merely as living elsewhere. The habit- 
ual thought of transmigration, linking life with 
life, reduces, any particular death to a mere inci- 
dent in an indefinite series, and the Jivátmá, not 
the body, assumes predominant importance. Still 
more vividly is this idea that the Jivatma is the 
man impressed on the minds of Áryans by the 
recurring Shráddhas, in which the continued exist- 


[ 184 ] 


tence of those who have left the physical world is 
brought before the eyes of the present dwellers 
upon earth. 

The duties an Aryan owes to the dead com- 
mence from the moment the life departs, and are 
divided into two classes—Preta-kriya and Pitri- 
kriya or Shraddha—funeral and ancestral ceremo- 
nies, The dead is called the qa: Pretah, the depart- 
ed, till the Sapindikarana is performed, when he 
becomes a Pitri. 

At death the man, clothed in the Pranamaya- 
kosha, leaves the Annamaya-kogha, and as all the 
Vaidika Samskáras have been framed to help the 
processes of nature, the Preta-kriya is intended to 
neutralise the tendency of the Pránamaya-kosha to 
hang about the Annamaya-kosha as long as the 
latter is whole, and thus to retain the real man in 
Bhirloka after the normal course of nature requires 
him to leave it. 

The first important thing to be done is to des- 
troy the Annamaya-kogha, and this is done by cre- 
mation. In the words of the Chhédndogyopa- 
nishat: 

asa iguiadisay aa eta aa Wudr aa: 
SEE" (LES C LC | 

“They carry him who has departed, as ordained; 


to the fire whence he came, whence he was born." 


i Via 
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Before the fire is applied to the corpse, the 
celebrant walks three times round the spot where 
it is laid, and sprinkles water on it with the verse 
. Rigveda X. xiv. 9: 


aqa dia faa euam... 


“Go away, withdraw, and depart from here. 
While the body is burning, Rigveda X. xiv. 7: 


ste ote werra:......1 


“Go on, go on, on the ancient paths” is to be 
recited, 

On the third day after the cremation the rem- 
nants of the bones are gathered and buried, or thrown 
into running water, thus completing the disintegra- 
tion of the Annamaya-kogha. The Pránamaya- 
kosha then rapidly disintegrates, 

The next work to be done is to help to disinte- 
grate the lowest part of the Manomoya-kosha and 
thus change the Preta, the departed, into the Pitri, 
the ancestor. 


For this purpose have been framed the Ekoddish- 
ta-shráddha and the Sapindana-shraddha. The 
Ekoddishta-shraddha is one directed toa single dead 
person, whereas a Shráddha proper is directed to 
three generations of Pitris or to all Pitris, The 
offerings connected with it are intended to be offer- 
ed during a whole year. No áváhana, inviting, 
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takes place in this ceremony, nor the putting of food 
into the fire, nor do the Vishvedevas take part 
init. 

The Ekoddishta-shráddhas are completed by 
the performance of the Sapindikarana, the re- 
ception of the Preta, into the community of 
the Pitris. According to Shaakhayana, the cele- 
brant fills four water-pots with sesamum, scents, 
and water—three for the fathers, one for the newly 
dead person—and pours the pot that belongs to the 
newly dead person into the pots of the Pitris with 
the two verses, Vdjasaneya Samhitd. xix. 45, 46. 2 


. If these ceremonies should be properly per- 
formed, the subtle parts of the offerings made 
during their performance feed the deceased till he 
goes to Pitriloka. The mantras facilitate his passage 
thereto and he takes his place among the Pitris. 


Then “the fourth is dropped”, z, e, in the cere- 
monies the great-grandíather of the deceased 
person is not invoked, the deceased, his father and 
grandfather forming the three Pitris. 

The numerous periodical ceremonies that are 
performed to the Pitris proper are technically 
Shraddhas. At a Shráddha the Pitris are the 
deities to whom the sacrifice is offered; the 


1 Shánkháyana's Grihya Sütras iv. 2. 5. 
2 Ibid, iv. 3. 
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Brahmanas who are fed represent the Ahavaniya 
fire, ! 


The Abhyudayika-shraddhas or Nándi-shrád- 
dhas are performed on the occassions of rejoic- 
ings, such as the birth of a son, the marri- 
age of a son or daughter, námakarana, játakarma, 
chüdákarana etc. In this ceremony the Náàndi- 
mukha Pitris, glad-faced ancestors, those that have 
gone to the Svarga Loka, are invoked, and an even 
number of Brabmanas are fed in the forenoon. 


Of all the ancient ceremonies, Shráddhas alone 
are still perfomed with any appreciable degree of 
religious fervour and it is hoped that an intelligent 
understanding of the rational basis of them will 
increase the Shraddha, faith, without which a 
Shraddha cannot properly deserve the name. 


We shall see, in studying the Five Daily sac- 
rifices— Chapter IV.— that the Pitri-Yajfia has its 
place among them. On the new-moon day this is 
followed by the monthly Shráddha ceremony, called 
the fqvsreateraa, Pindanvaharyakam, and TANNET, 
Párvara-sbráddham, one of the seven q[s TS: 
Pákayajfiáh, or sacrifices with baked offerings. 


Sacrifices to the Pitris are offered in the after- 
noon, facing south, ? and the ground should slope 


1 Ápastamba's Dharma Stitras, IL. vii. 16 (3). 
2 Apastamba’s Yajza Pavribhásha, Sütra LX, 
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southwards.! On the new moon-day, Kusha or 
Darbha grass is arranged for seats, and an odd 
number of Brahmanas are invited. Great stress is 
laid on the character and learning of these Bráh- 
manas. P" ; 


AR TAHAN 4 HT Sad HAA | 
amiga AFAT a zat sad WaT I” 
“As the sower having sown seed in barren soil, 
obtains no harvest, so the giver, having given 
sacrificial food to one ignorant of the Richas, ob- 
tains no harvest.” 


AKAN ZARATA ALIMIALAATAATA | 
wemqau (aig drag is grata: lU 
“The offerings of ignorant men to Devas and 
Pitris perish, being gifts from deluded givers to 
Brahmanas who are ashes." 
MAT CATAL MEANT d 
qum gc a atasi a fe AENA gaa I 
"A Bráhmana who is ignorant goeth out like 
a grass fire; to him sacrificial food ought not 
to be given ; offerings are not poured into ashes." 
5o, also, Hiranyakeshin says that the Bráhmanas 


invited to the Shráddha must be pure and versed 
in the mantras, 5 


1 Manusmriti. iii, 206. 2 Ibid. 142. 3 Manusmriti iii, 97, 


4 Ibid, 168. 5 Grihya Sutras II, iv, 10. 
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Having gathered these and prepared the 
materials for the sacrifice, and offered Havih in the 
Dakshinagni, the sacrificer calls to the Pitris, and 
sprinkles water. According to Manu, he should 
make three cakes, offering them to his father, 
grandfather and great-grandfather, pour cut water 
near the cakes, and give to the Brahmanas very 
small portions of them; after this the Bráhmanas 
should be fed in the afternoon.! In the Grihya 
SZ/ras it is directed that the Bráhmanas are first 
fed, and that then the offerings are to be made to. 
the Pitris. The domestic Bali offerings should 
follow the Shraddha. 2 

Similar ceremonies may be performed in the 
dark fortnight, and the Ashtaka ceremony is some- 
times offered to the Pitris, 

It must be re membered that Pitriloka and 
Pretaloka, or Yam aloka, are both regions in Bhuvar- 
loka (see Part I, ch. vi) and influence from the 
earth, Bhürloka, reaches both of these, The in- 
fluence of Pinda offerings reaches throughout Preta- 
loka ; the three. higher generations (fourth, fifth and 
sixth) are affected by offerings of remnants of 
food. Including the offerer, only seven generations 
can mutually influence. each other by the giving 
and receiving of food. Three generations beyond 
these can receive only libations of water. Influence 


— 


ee  — 
I Manusmriti, iii, 908—937. 2 Ibid, 265, 
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from below can go no further, for by that time an 
average man is supposed to have passed into 
Svarga, and the whole object of Shraddha is to 
facilitate his passage thither. | 


The general principles of the Shráddha of a 
person receutly departed are adaptations of the 


principles underlying all Samskaras. 

Shráddhas may, generally speaking, be regarded 
as serving the same purpose with reference to the 
subtler bodies, as is served by the pre-natal and 
natal Samskaras with reference to the gross phy- 
sical body, Having helped the Jivatma going from 
here to a fair birth in the other world, the human 
helper has completed his duty, and cannot go any 
further or give other help. The agencies of the 
other. world thereafter take up the Jivátmà into 


their own exclusive charge. 


` 
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CHAPTER III, 
SHAUCHAM, 


The rules for purifying the body are based on 
scientific facts as to the Ann amaya and Pranamaya- 
koshas. 

The Annamaya-kosha is composed of solids, 
liquids and gases, and infinitesimal particles of 
these are constantly passing off from the body, 
Apart altogether from the obvious daily losses sus- 
tained by the body in the excrements and sweat, 
there is this ceaseless emission of minute particles, 
alike in night and day, whether the body is waking 
or sleeping. The body is like a fountain, throwing 
off a constant spray. Every physical object is in 
this condition, stones, trees, animals, men; all are 
ceaselessly throwing off these tiny particles, invi- 

sible because of their extreme minuteness, and are, 
as ceaselessly, receiving the rain of particles from 
others which fills the air in which they live, and 
which they breathe in with every breath. A con- 
tinual interchange is thus going on between all 
physical bodies; no one can approach another with- 
out being sprinkled by the other, and sprinkling 
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him in turn, with particles from their respective 
bodies. Everything a man goes near receives some 
particles from his body ; every object he touches 
retains a minute portion of his body on its sur- 
face; his clothes, his house, his furniture, all receive 
from him this rain of particles, and rain particles 
from themselves on him in turn. 

The Pránamaya-kogha, composed of the physical 
ethers and animated by the life-energies, affects 
all around it, and is affected by all arouad it, not 
- by emitting or receiving particles, but by sending 
out, and being played upon by, vibrations, which 
cause waves, currents, in the etheric matter The 
life-waves, magnetism-waves, go out from each man 
as ceaselessly as the fine rain. of particles from his 
Annamaya-kogha. And similar waves from others 
play upon him, as ceaselessly as the fine rain of 
particles from others falls on him. 


Thus every man is being affected by others, and 
is affecting them, in the physical world, in these 
two ways : by a rain of particles given off from the 
Annamaya-kosha, and by waves given off from the 


Pranamaya-kosha, 


The object of the rules of Shaucham is to 
make this inevitable influence of one person on 
another a source of health instead of a source of 
disease, and also to preserve and strengthen the 


| 
| 
| 
| 
| 
| 
| 
| 
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bodily and mental-health of the performer. The 
Ann amaya-kosha is to be kept scrupulously clean, 
so that it may send off a rain of health on everyone 
and everything that is near it; and the Prápa- 
maya-kosha is to be reached by the mantra-produced 
vibrations in the etheric matter which permeates 
the things used in the ceremonies—as etheric matter 
permeates everything—so that these vibrations 
may act beneficially on it, and may cleanse and 
purify it. | 

The rules affecting bodily cleanliness are definite 
and strict. On rising, the calls of nature are first 
to be attended to,' plenty of water being used for 
cleansing purposes, and then the mouth and teeth 
are to be washed, and a bath taken. A man is to 
be careful that no unclean matters remain near his 
dwelling ; 

TUT FUA wWaraqaaar.| 
SRILA fX a gua uu IV” 

“Far from his dwelling let him cast excre- 
ment, far the water used for washing his feet, far 
the leavings of food, and bath-water." 


Much disease is caused by the neglect of this 
rule, the filthy surroundings of dwellings causing 
ill-health and general loss of vigour, In modern 
city life, the community takes on this duty by 


1 Manusmriti, iv. 45—52, 56—152. ° Ibid. iv. 151. 
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an organised system of drainage, but this should 
be on the same principle of conveying noxious 
matters far away from all habitations; and it is 
part of the duty of a good citizen to see that rivers 
in the neighbourhood of cities are not poisoned, 


nor filth allowed to accumulate to the injury of 


the public health. 

A man must wash, in some cases bathe the whole 
body, before taking part in any religious ceremony, 
and sip water with appropriate mantras. 

arara gadi eui WU HUE: | 
A DAA A £x 
JA ga ATANG TANANAN 

“ Being purified by sipping water, he shall always 
daily worship in the two twilights with a collected 
mind, in a pure place, performing Japa according 
to rule." 


He must wash before mt after meals ; 
SWETST Grat (AAAAA INNA: 
YRT MT NATA NG: aia a EX EIER l 


* Having washed, the twice-born should eat food 
always with a collected mind; having eaten, let 


him wash well with water, sprinkling the sense- - 


organs." 


If a man has touched anything impure, a person 


or an object, 


1 Manusmriti. ii, 922. 2 Manusmriti. ii. 53. 
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pons -] 
waa yard v 
“by bathing he is purified.” 
Bata: yeaa aed P 

“By earth and water that which should be made 
pure is purified." 

These are the two great purifiers, though alkalies 
and acids may be used for cleaning copper, iron. 
brass, pewter, tin and lead ; earthen vessels can be 
purified by burning, houses by sweeping, cowdung 
and whitewash ; other methods are given for spe- 
cial substances. So long as any smell or stain re- 
mains on an object it is not to be considered pure.’ 


TA SRATI TAAT SDISTSSIU, | 
AUG: RAHA SYS: RIA Beanz |! 
“Wisdom, austerity, fire, food, earth, mind, water, 
plastering, wind, rites, the sun and time, are the 
purifiers of human beings.” 


But no body can be truly pure unless the mind 
and heart be pure: 


RATAN geh na: aaa mpeg | 
Amatya gara TA JA IP 
* The body is purified by water, the mind by 


truth, the soul by knowledge and austerity, the 
reason by wisdom." 


1 Jbid. v. 85. 3 Ibid. 108. 3 bid. 105—127. 4 Ibid 105. 
5 Manwsmriti. v, 109. 
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Besides the impurities due to obvious causes, 
the birth or death of Sapindas, or of relatives not 
Sapindas, causes impure magnetic currents in the 
Pranamaya-kosha and therefore sullies the Anna- 
maya-kosha. In the case of Sapindas, the impurity 


lasts from ten days to one month according to the . 


caste of the parties concerned. In the case of the 
death of little children the impurity lasts for a very 
short time. 

The relationship of Sapinda teases with the 
seventh remove of relationship through males. In 
the case of relations not Sapindas, the impurity 
lasts 3 days, or less, decreasing according to 
the remoteness of the relationship. During the 
period. of impurity sacrificial oblations, recitation 
of mantras,and some other religious duties have 
to be given up. No one must eat the food of, or 
touch, one impure. But the customs vary much in 
these respects in the different parts of the country 
and even the word Sapinda is differently interpreted. 

Further details may be studied in the Smritis, 
and may be applied by the student to his own life, 
in conformity with caste and family customs and 
having regard to the changed conditions of life. 
Infectious diseases of all kinds run riot where the 
rules of individual purity are disregarded, and where 
houses, clothes and articles in daily use are not 
scrupulously cleaned. Modern science is re-estab- 
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1 ng, with ninie eor and pains, the facts on 
which these ancient rules were based, and a clear 
. understanding ofthe reason for their imposition 
E will render obedience to pem willing and cheerful. 
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CHAPTER IV. 


THE FIVE DAILY SACRIFICES. 


The application of the great Law of Sacrifice 
to the daily life of the Aryan was made by the 
laying down of rules for making sacrifices, by which 
he gradually learned to regard himself as part of a 
connected whole, a whole of which the parts were 
mutually interdependent, owing to each other's 
mutualaid and support. When this lesson had 
been thoroughly assimilated, then, and then only, 
might the man lay aside these duties, entering on 
the life of the Sannyási, who having sacrificed all 
his possessions and himself, had nothing left to 
offer. | 

The various bodies or vehicles of man are nourish- 
ed and helped to grow severally, by the initial 
energy received from parents, by food, by sym- 
pathy and help from his fellow-beings, by mag- 
netic influences, and by knowledge and illumina- 
tion. He therefore owes a fivefold debt to nature : 
and. it is but meet and proper that, if he would 
flourish, he should fully recognise his indebted- 
ness and do his best to pay back his debt. As 


roata aa 
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stated before, he is not an isolated creature, and 
his whole well-being depends upon his co-operation 
with nature, which works not so much for the 
exaltation of individuals as for the steady evolution 
of all creation. The sacrifices prescribed by Hindu 
law*givers are nothing more than an enumeration 
of the duties which thus devolve on every man. 
They embrace all the planes of his existence, and 
are therefore conducive to his highest growth. 


' There are thus five WHgragr:; Mahayajfiah, great 

sacrifices, to be offered every day, and seven QRAR, 
Pakayajiah, literally cooked sacrifices, occurring at 
stated intervals. [n addition to these, there are the 
fourteen Shrauta sacrifices, divided into gíazimt, 
Havir-yajfiáh, offerings of grains, etc., and drag, 
Soma yajñáh, offerings of Soma. Some of these are 
of daily, others of occasional, obligation . 


“The five great sacrifices are as follows:— 
I. agaa: Brahma-yajfiah, called also qaqq:, 
Veda-yajfiah,Sacrifice to Brahman 
or the Vedas. 


aus: Deva-yajfiah, Sacrifice to Devas. 


Agaa: Pitri-yajñah, Sacrifice to Pitris. 
aqaa: Bhita-yajfiah, Sacrifice to Bhiatas. 


+ @ bv 


5. qgsmag: Manushya-yajñah, Sacrifice to men. 
These are laid down by Manu among the duttes 
of the householder. | 


WA; n 


WE UMP 


aearqa ARAA: uguseg quura | 

AAN ANTA GASANGAN || 

* * "E * * * 

aga a gå Wa dur ASAHAN | 

ST TT gd ANTA A Isa S nada || 

ANE zat en: aga ames ats: | 

STET gd Faster at aar Ferrata I 

egre ags: env ate HAT | 

2a RAT gl fe faiz AUETA | 

“Teaching is the Brahma sacrifice, Tarpana (the 
offering of water) is the Pitri sacrifice, Homa (the 
pouring into the fire) the Deva sacrifice, Bali (food) 
is the Bhüta sacrifice, hospitality to guests the 
Manushya sacrifice. 

“They call the five sacrifices Ahuta, Huta, Pra- 
huta, Brahmya-huta, and Práshita. 

“Japa isAhuta, Homa is Huta, the Bali given 
to Bhútas is Prahuta, respectful reception of the 
twice-born is Brahmya-huta, and the Pitri-tarpana 
is Prashita. 

* Let a man ever engage in Veda study, and in 
the rites of the Devas ; engaged in the rites of the 
Devas, he supports the ‘movable and immovable 


. kingdoms. " 


And again— 


1 Manusmriti. iii. 70,73 
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RTA: att gat yaralaaacaar | 
MMA KENAA TA: RA TAAT ll 
- Cw As ENS An 
CHUA AAT aaa Aaaa | 
Ragga astare anA I! 


“The Rishis, the Pitris, the Devas, the Bhütas 
and guests expect (help ) from the householders : 
hence he who knows should give to them. 

"Let him worship, according to the rule, the 
Rishis with Veda study, the Devas with Homa, the 
Pitris with Shraddha, men with food, and the Bhütas 
with Bali, " 


We have here very plainly indicated the nature 
of the sacrifices to be offered ; the sacrifice to 
Brahman, called also that of the Vedas and the 
Righis, is study and teaching: this is a duty every 
man owes to the Supreme--to cultivate his intel- 
ligence and to share his knowledge with others. 
Every day the Áryan should devote a portion of 
time to study ; the man who lives without daily 
study becomes frivolous and useless. This duty is 
enjoined by the first of the great sacrifices, 


Then comes the sacrifice to the Devas—the recog- 
nition of the debt due to those who guide nature, 
and the "feeding" them by pouring ghee into 

the fire, the Homa sacrifice. The Devas are nour- 


Manusmrit i , iii. 80. 


ished by exhalations as men by food, their subtle 
bodies needing no coarser sustenance, 


The sacrifice to the Pitris follows, consisting of 
the offerings of cakes and water. The Pitris are the 
sons of Marichi and the Rishis produced by Manu, 
and are of many classes, the progenitors of the 
various divine and human races. From the Somasad 
Pitris the Sàdhyas and pure Brahmagas are de- 
scended, and from the Agnishvatta Pitris the Devas 
and also some Brahmanas. The Daityas, Danavas, 
Yakshas, Gandharvas, Uragas, Rakshasas, Suparnas 
and Kinnaras descend from the Barhishad Pitris, 
as do also some Bráhmanas. The Pitris of Kshat- 
triyas are the Havirbhuks, of Vaishyas the Áiyapas, 
of Shüdras the Sukalins. Countless descendants 
become associated with them, so that the sacrifice 
may be said to be to ancestors. In this a man is 
taught to remember the immense debt he owes the 
past, and to regard with loving gratitude those 
whose labours have bequeathed to him the accu- 
mulated stores of wea!th, learning and civilisation. 
He is reminded also of the time when he will pass 
into the great ancestral host, and of his duty to 
hand down to posterity the legacy he has received, 
enriched, not diminished, by his life. The full 
meaning of descent from Pitris is ascertainable only 

by study of occult science. i 
The sacrifice to Bhûtas consists of Bali, or offer- 
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ings of food placed on the ground in all direc- 
tions, intended for various beings of the invisible 


worlds, and also for stray animals of all kinds and 


wandering outcasts and diseased persons. The in- 
junction as to this should be remembered ; 


Wat a qat = suem WII | 
MAHA mmi er NHIEU 

" Let him gently place on the ground (food) for 
dogs, outcasts, Shva-pachas, those diseased from 
sins, crows and insects." 

It is not to be thrown down carelessly and con- 
temptuously, but put there gently, so that it may 
not be soiled or injured. It is a sacrifice, to be re- 
verently performed, the recognition of duty to in-. 
feriors, however degraded. 

Lastly comes the sacrifice to men, the feeding of 
guests—or generally of the poor—the giving of food 
to the houseless and the student: 

TAMAH RATAN qanraq | 
[AA = [qaq Tangia sararicor U 

“The Bali offering made, let him feed first the 
guest, and let him give food, according to rule, to a 
beggar and a student." 


In this man is taught his duty to his brother-men, 


his duty of brotherly help and kindness. He feeds 


1 Manusmyiti, iii, 92. 2 Ibid iii, 94. 
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humanity in feeding some of its poorer members, 
and learns tenderness and compassion. The giving 
of food is illustrative of all supply of human needs. 
Manushya-yajiia includes a// philanthropic actions. 
As in the old days, want of food was the chief want 
of man, that is mentioned prominently. The com- 
plexities of life have given rise to other wants now, 
But they are all included in the Manushya yajfia, 
provided they-are legitimate wants, and it becomes 
the duty of each man to remove them, so far as lies 
in his power. 

Thus these five great sacrifices embrace man’s 
duty to all the beings round him ; and the man who 
truly performs them in spirit as well as in letter, 
‘day by day, is doing his share in turning the wheel 
of life and is preparing for himself a happy future. 
. We may glance briefly at the other sacrifices. 

The Páka-yajfias are seven in number : 


I. (adana Pitri-shraddham 

2. qnare Parvana-shraddham. 
3. AT Ashtaka. 

4. SAMI Srávani. 

5. SUUS Ashvayujih. 


6. sasradi Agrahayani. 
7. A Chaitri. 


The first two of these are ceremoniés in honour 


+ 
WA 


[ 205 | 


of the Pitris, and have been dealt with in Cha pter 
II. under Shráddha. The remainder, except the 
fourth, are now rarely met with. 


The fourteen Shrauta sacrifices are as follows: 


The seven Haviryajiias: 


I. sisa Agnyâdheyam. 

2, ATAS Agnihotram. 

3. uuum Darsha-pürnamásarm. 

4. maan Agrayanam. 

5. FAA Cháturmásyam. 

6. ageya: — Nirüdha-pashu-bandhah. 


7. QA: Sautra manih. 

In these milk, ghee, grains of various kinds, and 
cakes were offered, and Manu says that a Brahmana 
should daily offer the Agnihotra in the morning 
and evening, the Darsha and Purnamása at the 
end of each fortnight, the Agrayana with new 
grain—before which the new grain should not be 
used—the Chaturmasya at the end of the three 
seasons, the Nirudha-pashu-bandha at the solstices. 1 


The seven Somayajfias are : 


I. SI[TaS[T: Agnishtomah. 
2. ITEA TASTA: Atyagnishtomah. 
3. TAYA: Ukthyah. 


1 Manusmriti. iv, 25, 26. 
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ü 4. Edi Shodasbi. : 
arsit Vajapeyah. 

6. sU: Atiratrah. f | < 


7. sat Alara: Áptoryámah. 


[n these sacrifices Bráhmana priests must be em- 
ployed, the number varying with the sacrifice, the 
man on whose behalf they are offered being called 
the aula, Yajamanah; the husband and wife light 
the three sacred fires—the Ahavaniya fire on the 
east, for offerings to the Devas ; the Dakshina fire 
on the south, for performing the duties to the Pitris; 
the Gárhapatya fire on the west; sometimes a 
fourth is mentioned, the Anvaharya—and these are 
not allowed to go out; this is the Agnyadhana 
ceremony. All the Shrauta sacrifices are offered in 


these. 


According tó some authors the domestic of 
household—the Avasathya or Vaivahika—fire ts 
lighted by the student on his return home whea 
his pupilage is completed, but on this point there 
are many varieties of custom. "The Paka-yajfias 
are offered in the household fire. 

A description of the daily life of a Brahmana ‘is 
given in the Jezika Sütrávali, and may be sum- 


marised as follows: 


1 Edited by Pandit Vaidyandrayana Vitthala. 


hak I tou P TAn ak re E 


pos | 


He should wake up in the Bráhma-muháürta! and 
think of Dharma and Artha, of the evils of the 
body, and of the Vedas. At thedawn he should ` 
rise, follow’ the Shaucha rules, and take his bath, 


then performing Sandhya. Then he should perform 


the Agnihotra, and worship the Devas and the 
Gurus (teacher and parents) After this he should 
study the Vedas and Vedáüngas. Then he should 
work for those dependent on him— parents, guru, 
wife, children, relatives, friends, the aged, iufirm, 
and friendless poor, and those who have no means, 
Then he should bathe, perform the mid-day 
Sandhyá, feed the Pitris, Devas, men and animals, 
and take bis own meal. After this he should read 
Puranas, [tihása, and  Dharmashástras, avoiding 
idle talk and discussion. Then he should 
go out, visit temples and friends, returning to his 
evening Sandhya and Agnihotra. After this he 
should eat, attend to any family duties, and finally, 
after a brief reading of the Vedas, retire to bed. Any 
special'duty should be attended to when it presents 
itself; as to these,no rule can be laid down. 


The general principle of this is that a man's life 
should be orderly, regulated, and balanced, due 


time being given to each part of his duty so that 


1 There are thirty Muhürtas in 24 haurs, a. Muhürta being 48 
minutes, The Dráhmamuhürta is the third Muhürta of the last 
quarter of the night, 
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none should be slighted or omitted, and none 
allowed to monopolise his time. Above all he 

should realise the idea that man has no separate 
individual existence, but is indissolubly linked with 
the universe, and his whole life must be a life of 
sacrifice and duties, if he is to fulfil the very law of his 
being. Such deliberate regulation of life is wise— 
necessary, even, if the most is to be made of life— 
and conduces to peacefulness and absence of hurry. 
In modern life the details cannot be carried out 
but the general principle of regularity, balance and 
a sustained spirit of self-sacrifice and duty should 
be maintained, so that all-round and harmonious 


progress may be made. 


CHAPTER V. 
WORSHIP. 


We have already seen that the work of the 
Devas was recognised and duly honored among the 
Áryans, and that the duty of sacrificing for their 
support was regularly performed. But the truly 
religious man's relations with the invisible Powers 
are not confined to these regular and formal sacri- 
fices. Íshvara Himself, the Supreme Lord, will 
attract the heart of the thoughtful and pious man, 
who sees, beyond these many ministers, the King 
Himself, the ruling Power of His universe, the life 
and support of Devas and men alike. It is towards 
Him that love and devotion naturally rise—the 
human spirit, who is His offspring, a fragment of 
Himself, seeking ,to rise and unite himself to his 
Parent. These feelings caunot find satisfaction in 
sacrifices offered to Devas, connected as they are 
with the outer worlds, with the Not-Self ; they seek 
after the inner, the deepest, the very Self, and 
remain craving and unsatisfied until they rest in 
Him. 

I4 


p 6 4 


Worship is the expression of this craving of the 
part for the whole, of the separate for the One, 
and is not only due from man to the source of his 
life, but is a necessary stage in the evolution of all 
those higher qualities in the Jivatma which make 
possible his liberation and his union with the 
Supreme. An Object of worship is therefore neces- 
sary to.man. i 

That Objeet will always be, to the worshipper, 
the Supreme Being. He will know intellectually 
that the Object of his worship is 2 Form of mani- 
festation of the Supreme, but emotionally that Form 
is the supreme—as in truth it is, although the 
Supreme includes and transcends all forms. 

Now a Formis necessary for worship. The 
Nirguna Brahman, the Absolute, the All, cannot be 
an Object of worship. It is not an Object, but is 
beyond all Subject and Object, including all, in- 
separate. But from THAT 


arat (ANA AITA maur ae Il 


“Words return with the mind, not having 
reached.” 

Words fall into silence, mind disappears, It is 
all in all. 


The Saguna Brahman may be the Object of 
worship for those whose minds are ofa metaphysical 


1 Taittirtyop. 1. iv. I. 
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nature, and who find rest and peace in the contem- 
plation of Brahman in His own nature as Sat-Chit- 
Ananda, the Universal Self, the One, the Supreme. 
Such contemplation is worship of a lofty kind, and 
is peculiarly congenial to philosophic minds, who 
find in it the sense of peace, rest, unity, which they 
cannot feel in any more limited conception. But 
to most it is easier to rise to Him through His 
manifestation as the Lord and Life of His worlds, 
or through one of the manifestations, as Mahadeva, 
Narayana, or more concrete yet, Shri Rama or Shri 
Krishna, or other embodiment. These arouse in 
them the Bhakti, the love and devotion, which the 
other conception fails to stir, and all the tendrils of 
the human heart wind themselves round such an 
image, and lift the heart into Ananda, into bliss 
unspeakable. 


Whether one of these two ways is the better is an 
oft-disputed question, and the answerers on either 
side are aptto be impatient with those on the other, 
intolerant of the uncongenial way. But the answer 
has been given with perfect wisdom and all-em- 
bracing comprehension by Shri Krishna Himself. 
Arjuna was troubled by the question, five thousand 
years ago, and put it to his divine Teacher: 


Tå AAK A wee: quand | 
a NATAH dat S Aqu l! 
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sana gars | 
ueque na 3 at TATA SUTe | 
ATA TAA A AAA Wa | 
4 agak sas TNA | 
qaqa wp TEMAN WW Il 
&indrd[auun GAA ARJETA: | 
d argala waa Tagara Tat: ll 
Suse Edu omm erm saqra | 
ASAH (Š MAT TEKAN II 
4 aaa mati gp HAEA AIT: | 
HAHA TAA Ai ead SINGA | 
aama aqua gore mW, i 
MANA A AeA ASAT d 

« Those Bhaktas, who, ever controlled, worship 
Thee, and those also (who worship) the Indestruc- 
tible, the Unmanifested, of these which are the 
more skilled in Yoga? 

“The Blessed Lord said : 

“They who with Manas fixed on Me, ever con- 
trolled, worship Me, with faith supreme endowed, 
these I hold as best in Yoga. 

“They who worship the Indestructible, the 
Ineffable, the Unmanifested, the Omnipresent, the 
Unthinkable, the Unchangeable, the Immutable, 
the Eternal, 

1 Bhagavad Gita. xii. Ii. 
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" Renouncing and subduing the senses, every- 
where equal-minded, in the welfare of all creatures 
rejoicing, these also come unto Me. 


" Greater is the difficulty of those whose minds 
are set on the Unmanifested, for the path of the 
Unmanifested is hard for the embodied to reach. 


" Those verily who, renouncing all actions in Me 
and intent on Me, worship, meditating on Me with 
whole-hearted Yoga, 


" These I speedily lift up from the ocean of 
death and existence, O Pártha, their minds being 
fixed on Me." 


This is the final answer; both achieve, both 
gain Mukti, but the worship of Íshvara in a Form 
is easier than the worship of Him without a Form, 
and escape from the cycle of rebirth is easier for 
those who thus worship. 


The simplest form of worship is that generally 
spoken of as Pdja, in which an image represent- 
ing some divine Form is used as the Object, and 
the Being thus represented is adored ; flowers are 
used, as beautiful symbols of the heart-flowers of 
love and reverence; water is sanctified with a 
mantra, poured on the image, and sprinkled over the 
worshipper ; a mantra, in which the name of the 
Object of worship occurs, is repeated inaudibly a 


certain number of times, and. the invisible bodies 
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are thus rendered receptive of His influence, 
as before explained (see p. 168). Then the 
worshipper passes on according to his nature into 
spontaneous praise or prayer, aspiration and 
meditation, and becoming oblivious of the external 
object, rising to the One imaged in that object, 
and often feeling His presence, becomes suf- 
fused with peace and bliss. Such worship steadies. 
the mind, purifies and ennobles the emotions, and 
stimulates the unfolding of the germinal spiritual 
faculties. 


The use of an image in such worship is often 
found most helpful, and is well-nigh universal, It 
gives an object to which the mind can at first be 
directed and thus steadiness is obtained. [f it be 
well chosen, it will attract the emotions, and the 
symbols, always present in such an image, will direct 
the mind to the characteristic properties of the 
Object of worship. 

Thus the Lingam is the symbol of the great 
Pillar of Fire, which is the most characteristic mani- 
festation of Mahádeva, the destroying element 
which consumes all dross but only purifies the 
gold. The four-armed Vishnu represents the pro- 
tecting support of the deity, whose arms uphold 
and protect the four quarters, and the objects held 
in the hands are symbols of His creative, ruling, 
destroying, forces, and of the universe He governs. 
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The Shálagráma is used in the household as the 
symbol of Vishnu. But all these are already familiar. 


When the worshipper passes from the external 
worship to the internal, the image is reproduced 
mentally and carries him on into the invisible 
world, where it may change into a living Form, 
animated by the One it represents. Further, a 
properly. prepared image—sanctified by mantras 
and by the daily renewed forces of the worship- 
per's devotion—becomes a strong magnetic centre 
from which issue powerful vibrations, which regu- 
larise and steady the invisible bodies of the wor- 
shipper, and thus assist him in gaining the quiet and 
peaceful conditions necessary for effective prayer 
and meditation. 


Apart from these definite uses, the Bhakta feels 
a pleasure in contemplating such an image, similar 
in kind to, but greater in degree than, any one finds 
in having with him the picture of a beloved but 
absent friend. 


For all these reasons, no one should object to the 
use of images in religious worship by those who 
find them helpful ; nor should any one try to force 
their use on those who are not helped by them. 
Tolerance in these matters is the mark of the truly 
religious man. 


The special Form to which Pájà is addressed is 
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sometimes the Kula-deva, or Kula-devi, the family 
Deva or Devi, and sometimes is the one chosen for 
the worshipper by his Guru, or chosen by himself 
as the one which most appeals to him. This Form 
is the Ishta-deva, the Deva sacrificed to,.or desired. 


. Other forms of: worship are generally classed 
under the name Upásaná. Flowers are not employ- 
ed, nor is an image necessary, though it is often 
used, for the reasons already given. The daily 
Sandhya is a form of such worship in which all 
students should be properly instructed. It is of 
two types, Vaidika and Tántríka, and varies accord- 
ing to caste and family customs. The complicated 
Sandhyà ceremony as performed nowadays in vari- 
ous parts of India does not exactly represent the 
oldest form of it, as taught in the Zazttzrfya Bråk- 
mana, and the early Smritis. But the Arghya-pra- 
dana to the Sun and the meditation on and recita- 
tion of the Gayatri, which form the heart of the 
ceremony, are the oldest parts of it too. Unless it 
is performed at the proper Sandhyás it cannot be 


of much profit to the performer. A Sandhya is the 


meeting point of two periods of time, great or small, 
or of two different states of one and the same 
subject. Itis the teaching of the ancient Rishis 
of India that at Sandhyás there is always a special 
manifestation of force which vanishes when the 
Sandhyá is past. 
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The broad features are: 

1. Achamana and Marjana, purifying the body 
with water sanctified by a: Mantra. 

2. Pránáyàma, control of the breath. 

3. Agha-marshana, expiatory of all sins to which 
the Ego, not the Personality, is attached ; the wor- 
shipper goes back in mind to the time when there 
‘was no manifestation and no sins. 

4. Gayatri, either Vaidika or Tántrika, followed 
by 

5. Worship of the Sun-God—Arghya and 
Upasthána. | 

6. Japa, recitation, a certain number of times, 
of the Mantra of the Ishta-deva, including adoration 
and salutation. 

The Vaidika sacrifices and samskáras are mostly 
out of use, but this Sandhyá-Vandana is a living 
thing, the last remnant, and the student must 
jealously keep to it and must perform it every day. 

Another kind of Upásaná is meditation, and the 
treatise of Patafijali, the Pátaftjala-stitránz, should 
here be carefully studied, when the time for Sys- 
tematic meditation arrives. In student days the 
due performance of Sandhya and of some form of 
POja may suffice, but the theoretical outline of 
the practice of meditation. may be given. Says 
Patafijali ; 


as] 


qa THTRIHTUITATHACRTE FCHITCUIT- 
varaeraraz Surge v 
“Yama, Niyama, Asana, Pranayama, Praty ahara, 
- Dharana, Dhyána, Samadhi—the eight limbs.” 


The first two of these, Yama and Niyama, have 
to do with conduct, for without good conduct and 
purity there can be no meditation. 


aa NEUREA AAAS ARI qut: | 


<“ Harmlessness, truth, honesty, chastity, absence 
of greed— these are) Yamas." » 
dira: ATAPA SA TATI ATANG faza: l 
“Purity, contentment, austerity, Veda-study, 
yearning after Íshvara—(these are) Niyamas.” 
These qualities acquired, a man may sit for medi- 
tation. There are two preliminaries. Any posture 
which is steady and pleasant is suitable : 


(qaa | 
“ Firm, pleasant—(that is) Asana.” 


PrandyAma is the regulation of the breath, and 
this has to be learned from a teacher. 


Then comes the immediate preparation, the clos- 
ing of the senses against external objects, and the 
drawing of them and placing them in the mind: 
this is Pratyahara. 


1 Op. eit. ii. 29. 2 Ibid, 30. 3 Ibid, 32, 4 Ibid. 46, 
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Now follows. meditation proper, consisting of 
three stages, Dhar ana, Dhyána and Samádhi. 


~ 


Agar TET ATT! !' 

“The binding of the mind to (one) object is 
Dháranà." 

This is concentratión, the steadying of the mind 
on one point, in one place, so that it is fixed, one- 
pointed. Only such a mind can pass on to Dhyana. 


aq TANANAN ATAR | 

“The steady (and uninterrupted) flow of cogni- 
tion towards that (object) is Dhyana.” 

When this is reached, the mind, fixing itself thus, 
loses the consciousness of itself and remains identi- 
fied with the object of thought, and this state is 
Samadhi. 

aariaa Aaa Taune Gans É 

“That same (Dhyana) showing the object only, 
and devoid, as it were, of self-consciousness, (is) 
Samadhi.” 

These are the preparations for and the stages of 
meditation. By this a man rises to knowledge ; by 
this he loses himself in the divine Being he wor- 
ships ; by this he disengages himself from the bonds 
of action. Without meditation no truly spiritual 

life is possible. | 


| Zbid, iii. l, 2 Ibid. 9. 9 Jb Wu.8. 
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Manu has declared, after describing the life of 
the Sannyási : 
€ o e & ` £s s 
AMAHA SHHAGZI O41 HIIS HL | 
A MALTA cH itenim i 
“ All this that has here been declared depends 
on meditation ; for no one who does not know the 


Supreme Self can fully enjoy the fruit of rites.” 


It is therefore a thing to be looked forward to 
and prepared for, and every student who desires 
the higher life should begin bis preparation by 
practising Yama and Niyama. 


EHAPTER VI. 


THE Four ÁsunaMas. 


The student will have noticed the extremely 
systematic and orderly arrangement of life which 
characterises the Sanátana Dharma. It is in full 
keeping with this, that the whole life should be 
arranged on a definite system, designed to give 
opportunity for the development of the different 
sides of human activity and assigning to each 
period of life its: due occupations and training. 
Life was regarded as a school in which the powers 
of the Jivátmá were to be evolved, and it was weli 
or ill spent according as this object was well or 
ill achieved. | 

T he life was divided iuto four stages, or Ashramas: 
that of the agan, Brahmachari, the student, 
bound to celibacy ; that of the Tatu, Grihasthah, 
the householder ; that of the Wagey:, Vánaprasthah, 
the forest-dweller; that of the asaret Sannyási, 
the ascetic, called also the "qd: Yatih, the control- 
led, or the endeavourer. 


FAA, SIE E*IBT aat afatan | 


Pea ] 


TÀ geermagracune: TAATAAT: uU 
“The Student, the Householder, the Forest- 
dweller, the Ascetic —these, the four separate orders, 
spring from the Householder.” 


A man should pass_ through these regularly, and 
not enter any prematurely. Only when each had 


been completed might he enter the next. 


agaga AA at ag ald AMRAH | 
afaceaaaaar gg c1 omae, t 
« Having studied the Vedas, or two Vedas, or 
even one Veda, in due order, without breaking 
celibacy, let him dwell in the householder order.” 


FRIST AT WATS AATATAT : | 
aqaa AMT qam AATAA Il 
“When the householder sees wrinkles (in his 
skin) and whiteness (in his hair) and the son of his 
son, then let him retire to the forest.” 
dag g AzA Tata ATTA: | 
AGAMA ATT AB AFT gana WW 
* Having passed the third portion of life in the 
forests, let him, having abandoned attachments, 
wander (as an ascetic) the fourth portion of life.” 
This succession is regarded as so important for 


1 Manusmriti, vi. 87. 2 Ibid, iji 9. 3 Ibid. vi. 2. 4 Ibid, 33. 


terry : a i Baba a aa VN 


oo s: 


the due development of the Jivatma, and the proper 
ordering of society, that Manu Says: 


amira (ast TATA aar TATA d 
STET Wa ade tque Ager: |p 


“ A twice-born man who seeketh Moksha without 
having studied the Vedas, without having produced 
offspring, and without having offered sacrifices, 
goeth downwards,” 


The offering of sacrifices, we shall see, is the chief 
duty of the forest-dweller, and therefore indicates 
the Vanaprastha state, 


In rare and exceptional cases a student was 
allowed to became a Sannyási, his debts to the 
world having been fully paid in a previous birth : 
but these rare cases left the regular order unshaken. 
Strictly speaking, indeed, even he was not called a 
Sannyási,and did not receive the initiations of 
Sannyása proper; but was called a Bala or Naishthika 
Brahmachari, like Shuka and the Kumara Rishis. 
The great multiplication of young Sannyásis found 
in modern days is directly contrary to the ancient 


rules, and|causes much vice and trouble and im- 7 
1 b 


poverishment of the country. 
We will now consider the Ashramas in order, 


The student life began, as we have seen, with the 


1 Manusmriti, vi. 37, 
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Upanayana ceremony, the boy being then com- 
mitted to the care of his teacher, with whom he 
lived while his pupilage continued. His life there- 
after was simple and hardy, intended to make him 
strong and healthy, independent of all soft and 
luxurious living, abstemious and devoid of ostenta- 
tion. He was to rise before sunrise. and bathe 
and then perform Sandhya during the morning 
twilight till the sun rose ; if it rose while he was 
still sleeping, he had to fast during the day, perform- 
ing Japa. Then he went out to beg for food which 
was placed at his teacher's disposal, and was to take 


the portion assigned to him cheerfully : 


qaia fanus eeu. | 
egt gada sided aaa: Il 
afad aud Rei eqs = AA | 
aaiad g anga MIRTH I 
« Let him ever honour (his) food, and eat it with- 
out contempt ; h 
pleased, and in every way welcome it. 
« Food which is honoured ever gives strength 
and nerve-vigour ; eaten unhonoured, it destroys 


both these." 


The day was to be spent in study and in the 


service of his teacher : 


1 Manusmriti. ii. 54, 59. 


i 


-— 2. M 
PO a ee r ee 


aving seen it, let him be glad and | 


| 


Se a 
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sitat sport ananya wa at i 


SATATA anaes fau a 

" Directed or not directed by his teacher, let him 
ever engage in study, aud in doing benefits to his 
preceptor." 

At sunset he was again to worship till the stars 
appeared. Then the second meal was taken. 
Between these two meals he was generally not to 
eat, and he was eujoined to be temperate as to his 
food. 

, SRTRTUTHRTZISTHETU] Baa HAT | 
agoi aay dHDHOq GUI, É 

"Over-eating is against health, long life, (the 
attainment of) heaven and merit, and is disap- 
proved by the world ; therefore let him avoid it." 

The rules laid down as to his general conduct 
show how frugality, simplicity and hardiness were 
enforced, so that the youth might grow into a 
strong and vigorous man ; it was the training of a 
nation of energetic, powerful, nobly-mannered and 
dignified men. 

TATA ate a neang tataa: | 
Jena AT AAT ATA Aq ERAR | 
ASATUASAA MMEMNGTNAKS A ACTA | 
RA Bea s aa C ELUEULCIECER 


1 Manusmriti. ii, 191. 
2 Ibid. 57. : 
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gå a AANE a tars GUI | 

Ai a JANSATTA wer F gi 

cq: Waa Maa a ta: eme d wid | 

SIAN eem Lal fealea HIC : |! 

ean fam super faa: yaaa: | 

GARA Aa fs: quer ATE N 

“Let him refrain from wine, meat, perfumes, 

garlands, tasty and savoury dishes, women, all 
acids, and from injury to sentient creatures, 


“From unguents, collyrium to the eyes, the 
wearing. of shoes and umbrellas, from lust, anger 
and greed, dancing, singing and playing on musi- 
cal instruments. 

* Dice-playing, gossip, slander and untruth, from 
staring at and touching women, and from striking 
others. 

* Let him always sleep alone, and let him not 
waste his seed ; he who from lust wastes his seed, 
destroys his vow (and its valuable fruits.) 

* A twice-born Brahmachári who loses seed in 
sleep without lust, having bathed and worshipped 
the sun, should repeat the rik, gaa, etc., three 
times." 

The student will see that all the injunctions of 

Manu above quoted apply perfectly to the present 
a aan aapa gag ga Nan z as. 


1 Manusmgiti, ii, 177—181, 
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day, except the prohibition as to shoes and 
umbrellas. Changed social conditions make modi- 
fications necessary on this point, as well as on 
certain other matters not included in the quotation. 

The great stress laid upon chastity and purity 
during youth is due to the fact that the vigour and 
strength of manhood, freedom from disease, heal- 
thy children, and long life, depend more on this one 
virtue of complete contineuce than on any other 
one thing, self-abuse being the most fertile breeder 
of disease and premature decay. The old legis- 
lators and teachers therefore made a vow of 
celibacy part of the obligation of the student, and 
the very name of the student, the. Brahmacháti, 
has become synonymous with one who is under a 
vow of celibacy. The injunction quoted above, to 
avoid dancing, singing, playing on musical instru- 
ments, dicing, gossip, staring at and touching wo- 
men, has as aim to keep the lad out of the com- 
pany and the amusements that might lead him 
into forgetfulness of his vow, and into temptations 
for its breach. The simple food, the hard work, 
the frugal living, all build up a robust body, and 
inure it to hardships. 

Over and over again Manu speaks on this : 

z[ez aruit farsrcat fsrraüsaqe "s | 
eH qaatayigaracda qms i 


pa e M CRI 


1 Manusmriti, ii. 88. 


“gan 3 


“Tet the wise man exercise assiduity in the 


restraint of the senses, wandering among alluring 
objects, as the driver (restrains) the horses," 


aa WAAAHH TA A Hard | 
GA ATANG IET aea maed. t 
* Having brought into subjection all his senses, 
and also regulated his mind, hé may accomplish 
all his objects by Yoga, without emaciating his 
body." 


The Chhéndogyopanishat declares that Yajfia, 
Ishta, the feeding of the poor, the dwelling in 
forests, are all summed up in Brahmacharya, and 
that the third heaven of Brahm4 is only thus ob- 
tained.? 


The practice of ‘self-control and complete con- 
tinence was rendered much more easy than it 
would otherwise have been, by the care bestowed 
on the physical development and training of youth 
by physical exercises and manly games of all kinds. 
In the Ráziáyana and the Muhdbhdrata, we read 
of the way in which the youths were practised in 
the use of weapons, in riding and driving, in sports 
and feats of skill. These physical exercises formed 
a definite part of their education, and contributed 
to the building up of a vigorous and healthy frame. 

Having thus fulfilled, in study and strict chas- 


1 Manusmriti. ii. 100. 2 Loc. cit. VILI. iv. 3 and v. 1—4. 


— 
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tity, the student period, the youth was to present 
his teacher with a gift, according to his ability, and 
return home to enter the household life. 


Then, and then only, he was to take a wife, and 
the responsibilities of man’s estate. After mar- 
riage, great temperance in sexual relations was 
enjoined, marital connexion being only permissible 
on any one of ten nights in a month (see Manu, iii. 
45— 49). Women were to be honoured and loved, 
else no welfare could attend the home : 


(auf isirafasrar: fet ra qued | 
gsar dirasa NGA AL | 
AT alae rd Cara AA Saa: | 
aa ats «t Tara SATA TST fear: | 
Ties ttre sait aa (rasaneng TEIN | 
a dialed d P EL qud aia Baar r 
“ They must be honoured and adorned by fathers 
brothers, husbands and brothers-in-law, desiring, 
welfare, 
“ Where women are honoured, there verily the 
Devas rejoice ; where they are not honoured, there 
indeed all rites are fruitless, | 


“Where the female relatives grieve, there the 
family quickly perishes ; where they do not grieve, 
that family always prospers." 


— — M —À—S 


1 Manusmriti- iii. 55—57. 
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wast wat wat sS wat ada T | 
ARANG ga fat neum aa Š way |! 
“in the family in which the husband is contented 
with his wife, and the wife, with the husband, there 


happiness is ever sure.” 


The Grihastha is the very heart of Aryan life ; 
every thing depends on him. 


zT ag ANTA ad safa Hag: | 
AAT gga Ara qe TAMAN d^ 
* As all creatures live supported by air, so the 
other orders exist supported by the householder.” 


GAMANA TATA astu: | 
aeu veu sig: a sanete fe N 
AA AACE VA BAC area WEM | 
TANANAN; VA Tawa aia ieu a 
“Of all these, by the precepts of the Veda- . 
Shruti, the householder is called the best; he 
verily supports the other three. 


* As al! streams and rivers flow to rest in the 
ocean, so all the Ashramas flow to rest in the house- 
holder." 

Hence the householder is the best of the orders, 
sagraar met. He has the duty of accumulating 

wealth—in this the Vaishya is the typical house- 


l Manusmyiti. ii. 60.  » Ibid. 7a, eee: Q = D. 


y 
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Welder—and of distributing it rightly. Hospitality 
is one of his chief duties, and in this he must never 
fail. 


quiis qüreqm prm get gat | 
cara aai te AMA SD l ' 
“ Grasses, earth, water, the kind word, these four 
are never lacking in the houses of the good.” 


He must ever feed first his guests, Brahmanas, 
his relatives and his servants, and then he and his 
wife should eat, but even before these he should 
serve brides, infants, the sick, and pregnant 
women., 


The householder must duly offer the five great 
sacrifices, and by Brahmana householders the 
duty of the monthly Shraddhas should be observed. 
The Bráhmana should maintain his studies, and not 
follow occupations which prevent study, but earn 
hisliving in some business that does not injure 
others^ Careful rules are laid down for conduct, 
which will be dealt with in Part III, as they belong 
to the general conduct of life, the householder 
being the typical human being. His special 
virtues are hospitality, industry, truth, honesty, 
liberality, charity, purity of food and life. He may 
enjoy wealth and luxury, provided he give alms. 


1 Manusmriti, iii. 101. 2 Ibid. 114—116. 
3 Ibid. iv. 17. 4 Ibid. 2. 
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The householder may quit the household life, 
and become a Vánaprastha, going to the forest 


when, as before said, he is growing old and has 


grand-children. His wife may go with him, or 
remain with her soas, and he goes forth, taking with 
him the sacred fire and sacrificial instruments, His 
duty to the world is now to help it by prayer and 


sacrifice, and he is accordingly to continue to offer 


the five daily sacrifices, together with the Agni- 
hotra, the new and full moon sacrifices and 
others, The rule of his life is to be sacrifice, study, 
austerity, and kindness to all: 


Tati ferpens cated Ha: ANE | 
ave ersaat HANTAR: I 

* Let him ever be engaged in Veda study, con- 
trolled, friendly, collected; ever a giver, not a 
receiver, compassionate to all bein gs.” 

This simple ascetic life leads him on to the last 
stage, that of the Sannyási, the man who has re- 
nounced all. He no longer offers sacrifices, having 
given all his property away ; he lives alone, with 
tree for shelter, his life given to meditation. 


erac: CaF MAHA | 
saniga R gieratauamea: ll 


* Let him be without fire, without dwelling, let 


1 Manusmriti. vi. 8. 2 Ibid. 43. 
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him go toa village for food, indifferent, firm of 
purpose, a muni of collected mind.” 

Then follows a beautiful description of the true 
Saunyási: 

AMANAT RUT MAMA sim | 
TAH TATA fast wast Ta | 
TIDYA adi TATA ae Pa | 
WATT GIU ATT eur | 
AANE waaeaa TA | 
aaa Zen at mala Ha N 
to SEE ed a olay eye: =sr uu | 
aaga FT A paga qu ll 
SANA TANANAN faca cris: | 
araa aaa garnet frazire i 

“Let him not wish for death, let him not wish 
for life, let him: wait for the time, as a servant for 
his wages, 

“Let him set feet purified (guided) by sight, let 
him drink water purified by (strained through a) 
cloth, let him speak words purified by truth, let him 
do acts purified (governed) by reason. 

“Let him endure harsh language, and let him 
not insult'any one ; nor, relying on this (perishable) 
body, let him make an enemy of any one. 


1 Manusmriti. vi. 45—49. 
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* Let him not return anger to the angry, let him 
bless when cursed ; let him not utter lying speech, 
scattered at the seven gates (Z e. speech showing 
desire for the fleeting and false objects of the five 
outer senses and Manas and Buddhi.) 


* Rejoicing in the Supreme Self, sitting indiffer- 
ent, refraining from sensual delights, with himself 


for his only friend, let him wander here (on the ' 


earth), aiming at liberation." 


He is to meditate constantly on transmigration 
and suffering, on the Supreme Self and Its presence 
in high and low alike, to trace the Jivatma through 
its many births, and to rest in Brahman alone. 
Thus doing, he reaches Brahman. 


Such were the four Áshramas of Sanátana Dhar- 
ma, designed for the training of man to the highest 
ends. In modern days they cannot be completely 
revived in their letter, but they might be revived 
in their spirit, to the great improvement of modern 
life. The student period must now be passed in 
school and college, for the most part, instead of in 
the Áshrama of the Guru ; but the same principles 
of frugal, hardy, simple living might be carried out, 
and Brahmacharya might be universally „enforced. 
The Grihastha ideal, commenced at marriage, might 
be very largely followed in its sense of duty and 
responsibility, in its discharge of religious obliga- 
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tions, in its balanced ordering of life, in its recogni- 
tion of all claims, of all debts. The third Ashrama 
could not be lived in the forest by many, and the 
fourth Áshrama is beyond the reach of most in 
these days; but the idea of the gradual withdrawal 
from worldly life, of the surrender of the conduct of 
business into the hands of the younger generation, 
ofthe making of meditation, study and worship 
the main duties of life—all this could be carried 
out. And the presence of such aged and saintly 
men would sanctify the whole community, and 
would serve as a constant reminder of the dignity 
and reality of the religious life, setting up a noble 
ideal,and raising, by their example, the level of 
the whole society. 


A life which is well-ordered from, beginning 
to end—that is what is implied in the phrase * The 
four Ashramas.” Two of them—namely that of 
the student and that of the householder— may be 
said to represent in the life of an individual that 
outward-going energy which carries the Jiva into 
the Pravritti Marga. The two later stages—the 
life of the Vanaprastha and that of the Sannyási— 
these are the stages of withdrawal from the world, 
and may be said to represent the Nivritti Marga 
in the life of the individual. So wisely did the 
ancient ones mark out the road along which a man 
should tread, that any man who takes this plan of 
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life, divided into four stages, will find his outgoing 
and indrawing energies rightly balanced. First, 
the student stage, properly lived and worthily 
carried out ; then the householder stage, with all 
its busy activity in every direction of . worldly 
business; then the gradual withdrawal from acti- 
vity, the turning inward, the life of comparative se- 
clusion, of prayer and of meditation, of the giving 
of wise counsel to the younger generation engaged 
in worldly activities ; and then, for some at least, 
“the life of complete renunciation. 


It must not be forgotten that the passing 
through these Ashramas and the reaching of libera- 
tion has for its object—as we may see from the 
stories of Muktas in the Puranas and Itihasas—the 
helping on of the worlds, and the co-operating with 
Íshvarà in His benevoient administration, and His 
guidance of evolution. In the outward life of 
Sannyása the Jivátmà learns -detachment and in- 
difference, but the highest Sannyása is that of the 
inner, not that of the outer life, in which a man, 
who is completely detached and indifferent, mingles 
in the life of men for their helping and uplifting. 


SANA: TARA HA HA RTA T: | 
€ aae cu ns ARAT rna: 


“ He who performeth such action as is duty, in- 


1 Bhagavad Gítd iv. i. 


| 
x 
| 
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dependently of the fruit of action, heis a Sanhyási 
and Yogi also, not he that is without fire and rites." 


Such a man lives in the midst of objects of 
attachment and is yet without attachment, regard- 
ing nothing as his own though possessed of wealth. 
He then becomes the ideal householder, whom the 
Gribastha reflects, and verifies in its fullest sense 
the dictum of Manu, that the householder order is 
the highest of all because itis the support of all 
And the household life is truly lived only where a 
man sets before himself that high ideal of adminis- 
trator rather than Owner, servant rather than 


master of all. 


,O:— 


CHAPTER VII. 
THE FOUR CASTES. 


_ Just as the Four Ashramas serve as a school for 
the unfolding of the Jivatma during a single life, 
so do the Four Castes serve as a similar school for 
its unfolding during a part of the whole period of 
it$ transmigrations. Looked at in the broadest 
sense, they represent the complete period, but, as * 
an external system, the Jivatma is in them only 
for a portion of his pilgrimage. The present 
confusion of castes has largely neutralised the use 
they once served. In the ancient days the Jivatma 
was prepared for entrance into each caste through 
a long preliminary stage outside India; then he 
was born into India and passed into each caste to 
receive its definite lessons; then was born away 
from India to practice these lessons; usually return- 
ing to India, to the highest of them, in the final 
stages of his evolution. 

It is necessary to see the great principles under- 
lying the Caste System in order to estimate its 
advantages at their proper value ; and also in 


" 
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order to distinguish rightly between these funda- 
mental principles and the numerous non-essential, 
and in many cases mischievous, accretions which 
have grown up around it, and have become inter- 
woven with it, in the course of ages. 


The first thing to understand is that the evolu- 
tion of the Jivatma is divided into four great stages, 
and that this is true of every Jivatma, and is in no 
sense peculiar to those who, in their outer cover- 
ings, are Áryans and Hindus. JivAtmas pass into 
and out of the Hindu Religion, but every Jivatma 
is in one or other of the four great stages. These 
belong to no age and to no civilisation, to no race 
and no nation. They are universal, of all times 
and of all races. 


The first stage is that which embraces the in- 
fancy, childhood and youth of the Jivátma, during 
which he is in a state of pupilage, fit only for ser- 
vice and study, and has scarcely any responsibili- 
ties. 

The second stage is the first half of his man- 
hood, during which he carries on the ordinary 
business of the world, bears the burden: of house- 
hold responsibilities, so to say, the accumulation, 
enjoyment and proper disposal of wealth, together 
with the heavy duties of organising, training and 
educating his youngers in all the duties of life. 
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The third stage occupies the second half of his 
manhood, during which he bears the burden of 
national responsibilities, the duty of protecting, 
guiding, ruling, others, and utterly subordinating 
his individual interests to the common good, even 
to the willing sacrifice of his own life for the lives 
around him. | 


The fourth stage is the old age of the Jivatma, 
when his accumulated experiences have taught 
him to see clearly the valuelessness of all earth's 
treasures, and have made him rich in wisdom and 
compassion, the selfless friend of all, the teacher 
and counsellor of all his youngers. 

These stages are, as said above, universal. The 
peculiarity of the Sanátana Dharma is that these 
four universal stages have been made the found- 
ation of a social polity, and have been represented 
by four definite external castes, or classes, the 
characteristics laid down as belonging to each 
caste being those which characterise the stage of 


the universal evolution to which the caste corres- : 


ponds. 


The first stage is represented by the Shüdra- 


caste, in which, as we shall see, the rules are few 
and the responsibilities light. Its one great duty 
is that of service; its virtues are those which 
should be evolved in the period of youth and pu- 
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pilage—obedience, fidelity, reverence, industry and 
the like. 

The second stage is represented by the Vaishya, 
the typical householder, on whom the social life of 
the nation depends. He comes under strict rules, 
designed to foster unselfishness and the sense of 
responsibility, to nourish detachment in the midst 
of possession, and to make him feel the nation as 
his household. His virtues are diligence, caution, 

prudence, discretion, charity, and the like. 


The third stage is represented by the Kshat- 
triya, the ruler and warrior, on whom depends the 
national order and safety. He also lives under 
strict rules, intended to draw out all the energy 
and strength of his character and to turn them to 
unselfish ends, and to make him feel that every- 
thing he possesses, even life itself, must be thrown 
away at the call of duty. His virtues are gener- 
osity, vigour, courage, strength, power to rule, self- 
control, and the like. 

The fourth stage is represented by the Biáh- 
mana, the teacher and priest, who lives under the 
strictest of all rules directed to make him a centre 
of purifying influence, physically as well as morally 
and spiritually. He is to have outgrown the love 
of wealth and power, to be devoted to study, learn- 
ed and wise. He is to be the refuge of all crea- 
tures, their sure help in time of need. His virtues 

16 
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are gentleness, patience, purity, self-sacrifice, and 
the like. | 

The Jivatma who, in any nation, at any time, 
shows out these types of virtues, belongs to the 
stage of which his type is characteristic, and, if 
born in India as a Hindu, should be born into the 
corresponding caste. In this age one can only say 
* should be," as the castes are now confused and 
the types are but rarely found. These characteris- 
tic virtues form the “Dharma” of each caste, but 


. these Dharmas are now, unhappily, disregarded. 


It is easy to see that the broad dividing lines of 
classes everywhere follow these lines of caste. 
The manual labour class, the proletariat—to use 
the Western term—should consist of Jivatmas in 
the Shüdra stage. The organisers of industry, the 
merchants, bankers, financiers, large agricultur- 
ists, traders, should be Jivátmás in the Vaishya 
stage. The legislators, warriors, the judicial and 
administrative services, the statesmen and rulers, 
should be Jivátmás who are in the Kshattriya stage. 
And the teachers, savants, clergy, the spiritual 
leaders, should be Jivatmaês in the Brahmana stage. 
There are Jivatmas of the four types everywhere, 


. and there are social offices of the four kinds every- 


where ; but now, in the Kali Yuga, the four types 
of Jivàtmás and the four departments of national 
life are mixed up in inextricable confusion, so thát 


“re gk man aaa AMA GANGGA. o cin 
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every nation presents a whirl of contending indivi- 
duals, instead of an organised community moving 
in harmony in all its parts, 

Another fundamental principle of caste was that 
as the Jivátmá advanced, his external liberty, as 
seen above, became more and more circumscribed 
and his responsibilities heavier and heavier. The 
life of the Shüdra was easy and irresponsible, with 
few restrictions as to food, amusement, place of 
residence or form of livelihood. He could go any- 
where and do anything. The Vaishya had to bear 
the heavy -responsibilities of mercantile life,. to 
Support needful public institutions with unstinted 
charity,to devote himself to business with the utmost 
diligence; and he was required to study, to make 
sacrifices, to be pure in his diet, and disciplined in 
his life. The Kshattriya, while wielding power, was 
worked to the fullest extent, and his laborious life, 
when he was a monarch, would alarm even a 
diligent king of the present day ; the property, the 
lives of all, were guarded by the warrior caste, and 
any man’s grievance unredressed was held to 
dishonour the realm. Heaviest burden of all was 
laid on the Brahmana, whose physical life was 
austere and rigidly simple, who was bound by the 
most minute rules to preserve his physical and 
magnetic purity, and whose time was spent in study 
and worship. Thus the responsibility increased 
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with the superiority of the caste, and the individual 
was expected to subordinate himself more and more 
to the community. The rigid purity of the Brah- 
mana was far less for his own sake than for that 
of the nation. He was the source of physical 
health by his scrupulous cleanliness, continually 
purifying all the particles of matter that entered 
his body, and sending forth a pure stream to build 
the bodies of others, for health and gladness are 
contagious and infectious, for the same reasons as 
disease and sorrow. The rules which bound him 
were not intended to subserve pride and exclusive- 
ness, but to preserve him as a purifying force, 
physical as well as moral and mental. The whole 
purpose of the caste system is misconceived, when 
itis regarded as setting up barriers which inten- 
sify personal pride, instead of imposing rules on the 
bigher classes, designed to forward the good of the 
whole community. As Manu said: 


SATANG fa (Sra ANRA | 
ABACAT ARSATAMIACA GATT I 
* Let the Brahmana flee from homage as from 


venom: let him ever desire indignity as nectar.” 
Let us now study some of the statements made 


on this subject in the Shrüti and Smriti. 


The general principle laid down above as to the 


1 Manmusmriti. ii. 162. 


—— — raha NYANA. NT 5 ye Pex! Abi 


universality of the four great stages and as to their 
being founded on natural divisions is enunciated 
by Shri Krishna : 

VITA nar Bs TRA AAT: | 

qe RAA at fare... 

“The four castes were emanated by me, by the 
different distribution of the energies ( attributes ) 
and actions ; know me to be the author of them." 

This distribution it is which marks out the castes, 
and it is not, of course, confined to India. But in 
the land in which settled the first family of the 
Aryan stock, the Manu established a model polity 
or social order, showing in miniature the course of 
evolution, and into this were born Jivátmás belong- 
ing to the different stages, who showed out the 
characteristics of the several castes, and thus formed 
a truly model state. This was “the golden age ” 
of India, and the traditions of this still linger, the 
splendid background of her history. 

When humanity is figured as a vast man or 
when the Íshvara is spoken of as emanating men, 
then we have the following graphic picture of the 


four castes : 
MANSA JAMAIE URA: mu | 
A ^ ` 9 
AR ATT au: queat Tal STS(ITT4 | 


1 Bhagavad Gita. iv, 13. 2 Rigveda, X. Xe. 12, 
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“The Brahmana was His mouth; the Rájanya 
was made His two arms; His two thighs the 
Vaishya ; the Shüdra was born from His two feet.” 

The teacher is the mouth, and the ruling power the 
arms; the merchants are the pillars of the nation, 
as the thighs of the body, while all rest on the 
manual worker. As we see the facts and neces- 
sities of social organisation, we cannot but recog- 
nise the inevitableness of the division, whether it be 
represented or not by a system of four castes. 

The virtues that constitute the four castes are 
thus described by Shri Krishna: 


MAUAAMAM TAIT = ataq | 
TATA Tea TATA: N 
MA CAAT: STTS ANTAK = | 
ara Aamann isi IARA wears | 
. WIE ast giaatet ge =a 
ganara AS HA TATAHAN || 
FANLAR ALAA LATA | 
CAG BH VATA ENANA N 
“Of Brahmanas, Kshattriyas, Vaishyas and 
Shüdras, O Parantapa! the Karmas have been dis- 


tributed according to the Gunas born of their own 
natures." 


“Serenity, self-restraint, austerity, purity, for- 


1 Bhagavad Gita. xviii. 41—44. 
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giveness, and also uprightness, wisdom, knowledge, 
belief in God, are the Bráhmana-karma, born of 
his own nature.” 

“ Prowess, splendour, firmness, dexterity, and 
also not fleeing in battle, generosity, rulership are 
the Kshattriya-karma, born of his own nature.” 

“Agriculture, protection of kine, and commerce 
are the Vaishya-karma, born of his own nature. 
Action of the nature of service is the Shüdra- ` 
karma, born of his own nature." 

Thus clearly are outlined. the Dharmas of 
the four castes, the qualities which should be 
developed in each of the four great stages of the 
pilgrimage of the Jivatma through Samsâra. 

Manu explains the occupations of each caste very 
dtu i 

SUI g AULT THA a Werte sl 


FAME TATANAN Il 

ED ICEE DER WHT GAA AN | 

alt AA Sa ATUT KT |i 

IMA Ta TANANAN | | 

Aaaa a dis Seas | 

aga vut TUT (sasaqa FTI 
RETI geld a AE PANT = I 

THAT TATA TJ: nd UNIRTE | 

TAMAT quisi JARTA | 


1 Manusmriti, i, 87—91, 
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* He, the Resplendent, for the sake of protecting 
all this creation, assigned separate Karmas to 
those born of His mouth, arms, thighs and feet." 

“Teaching and studying the Veda, sacrificing 
and also guiding others in offering sacrifices, gifts 
and receiving of gifts, these He assigned to the 


Brahmanas.” 


“ The protection of the people, gifts, sacrificing, 
and study of the Vedas, non-attachment amid the 
objects of the senses, these He prescribed to the 
Kshattriyas." 

“The protection of cattle, gifts, sacrificing, and 
study of the Vedas, commerce, banking, and agri- 
culture, to the Vaishyas." 

“The Lord commanded one Karma only to the 
Shadras, to serve ungrudgingly these castes.” 

Thus the Bráhmanas alone might teach the 
Vedas, but the duty of studying them belonged 
equally to the three twice-born castes. 

A man who did not show forth the Dharma of 
his caste was not regarded as belonging to it, ac- 
cording to the teachers of the ancient days, We 


have LA a en Brahmanas were 
e 


mere ashes, unfit "for the discharge of their duties, 


and even more strongly Manu says, 
AM TERI Cat em uut ud 
aay FAMSTAAMASASA ARATTA: di 
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NSA firs JAAT Hed TAH | 
a SITE TATA sr==f eer: || 

“As a wooden elephant, as a leathern deer, such 
ig an unlearned Bráhmana ; the three bear only 
names, 

“The Bráhmana who, not having studied the 
Vedas, labors elsewhere, becomes a Shüdra in 
that very life together with his descendants.” 

And again: 


Wat amanaia ATL URAL | 
aaam Rremsareipr = ? 
“The Shüdra becomes a Brahman and a Bráh- 
mana a Shüdra (by conduct) Know this same 
(rule to apply) to him who is born of the Kshattriya 


or of the Vaishya." 

So also Yudhishthira, taught the fundamental 
distinctions, without the existence of which caste 
becomes a mere name: 


Ad ZT AAT iani TT TUT i 
eq qa THER a MAT za eu: | 
TÈ d Nadu fa aaa ECOLE 
"a STET mugs MAT TT HAT: N 
Tuque d TU € AT: EFA: | 


aa AAA WaT n d UE [ITE ST. UI ^ 


1 Manusmriti. ii. 157, 168, 2 Ibid, x. 65, 
3 Mahabharata, Vanaparva, clxxx. 21, 25, 26. 
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* Truth, gift, forgiveness, good conduct, gentle- 
ness, austerity, and mercy, where these are seen, O 
king of serpents, he is called a Brahmana. 


“lf these marks exist in a Shüdra and are not 
in a twice-born, the Shfdra is not a Shüdrá, nor the 
Brahmana a Bráhmana. 


* Where this conduct is shown, O serpent, he is 
called a Bráhmana ; where this is not, O serpent, 
he should be regarded as a Shüdra." 


In the Vishnu-Bhégavata we read: 


aca AKA ru; Gal NAIRA | 
p. Sé a IR U, Wd om A no % 9 
ATAUN wu aa daa [ues |i 
* What is said as to the marks of conduct indi- 
cative of a man's caste, if those marks are found in 
another, designate him by the caste of his marks 


(and not of his birth)." 


Commenting on this Shridhara Svámi says :— 
* Bráhmanas and others are to be chiefly recognised 
by Shama and other qualities, and not by their birth 
alone." 


SERAT Waa Us: SPORT BA Sud | 


“ By birth every one is a Shidra. By Samskára 
he becomes twice-born." 


So also we find that the preceptor Haridrumata 
of the Gotama gotra, approached by Satyakama, 


2 Loe, cit. VA. xi. 35. 
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desirous of becoming his pupil, asked him his gotra ; 
the boy answered that his mother did not know 
his gotra, for he was born when she was engaged 
in waiting on guests, and he could only go by her 
name; he was therefore merely Satyak&ma, the 
son of Jabala. Haridrumata declared that an an- 
swer so truthful was the answer of a Bráhmana, 
and he would therefore initiate him. 1 


Further it must be remembered : 


MAN A gafa Far: É 
“The Vedas do not purify him who is devoid 
of good conduct.” 


Much question has arisen as to the possibility 
of a man passing from one caste to another during 
a single life. It is, of course, universally granted 
that a man raises himself from one caste to another 
by good conduct, but it is generally considered that 
the conduct bears fruit by birth into a higher caste 
in the succeeding life. The texts quoted in sup- 
port of passage from one caste to another wil] 
mostly bear this int erpretation, just as by degrada- 
tion from one caste to another rebirth in a lower 
caste was generally meant. But there are cases on 
record of such passage during a single life. The 
history of Vishvámitra, a Kshattriya, becoming a 


1 Chhandogyop. IN, iv. 
2 Vasishtha-Smriti. vi. 2. 


> 
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Brahmana is familiar to every one; but equally 
familiar are the tremendous efforts he made ere he 
attained his object—a proof of the extreme diffi- 
culty of the change.  Gárgya, the son of Shini, and 
Trayyáruni, Kavi and Pushkaráruni, the sons of 
Duritakshaya, all Kshattriyas, became Bráhmanas, 
as did Mudgala, son of Bharmyáshva, also a 
Kshattriya? Vitahavya, a Kshattriya, was made 
a Brahmana by Bhrigu, in whose Áshrama he had 


taken refuge.’ 


The truth probably is that. changes of caste 
were made in the ancient days, but that they were 
rare, and that good conduct for the most part took 
effect in rebirth into a higher caste. Even the fa- 
mous shloka : 

« MATA Senn up + = Arata: | 

ertum Gawa pH g HITT d 


TS pn Pot birth, nor Samskáras, nor study of the 
“© Vedas, nor ancestry, are causes of Bráhmanahood. 


Conduct alone is verily the cause thereof" may 


"- apply as well to rebirth into a higher caste as to 


transference into it, In ancient days the imme- 
diate present was not as important as it is now, 


^ the continuing life of the Jivatma being far more 


1 Ramayana, Balakanda. lvii—lxv. 

2 Vishnu Bhágavata, IX. xxi, 19, 20, 33. 
3 Mahabharata, Anushásanaparva, xxx. 

4 Mahabharata, Vanaparva ccexiii, 108, 
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vividly kept in mind, and the workings of karmic 
law more readily acquiesced in. Nor were the 
divisions of castes then felt to be an injustice, as 
they now are when the Dharmas of the castes are 
neglected, and high caste’ is accompanied by a 
feeling of pride instead of by one of responsibility 
and service. 

Innumerable subdivisions have arisen within the 
great castes, which have no foundation in nature 
and therefore no stability nor justification. By 
these much social friction is caused, and petty. 
walls of division are set up, jealousies and rivalries 
taking the place of the ancient co-operation for the 
general good. The circles of inter-marriage be- 
come too restricted, and local and unimportant 
customs become fossilised into religious obliga- 
tions, making social life run in narrow grooves and 
cramping limitations, tending to provoke rebellion 
and exasperate feelings of irritation. Moreover, 
many of the customs regarded as most binding are 
purely local, customs being vital in the South which 
are unknown in the North, and vice versá. Hence 
Hindus are split up into innumerable little bodies, 
each hedged in by a wall of its own, regarded as all- 
important. It is difficult, if not impossible, to 
create a national spirit from such inharmonious 
materials, and to induce those who are accustomed 
to such narrow horizons to take a broader view of 
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life. While a man of one of the four castes, in the 
old days, felt himself to be an integral part of a 
nation, a man of a small sub-caste has no sense of 
organic life, and tends to be a sectarian rather than 
a patriot. 

At the present time a man of any caste takes 
up any occupation, and makes no effort to cultivate 
the characteristic virtues of his caste. Hence the 
inner and the outer no longer accord, and there is 
jangle instead of harmony. No caste offers to in- 


coming Jivatmas physical bodies and physical 


environments fitted for one caste more than for 
another, and the castes consequently no longer 
serve as stages for the evolving Jivàtmàs. Hence 
the great value of the Hindu system as a gradu- 
ated school, into which Jivátmás could pass for 
definite training in each stage, has well-nigh ceased, 
and the evolution of the human race is thereby 
delayed. 

'The caste system is one on which the student, 
when he goes out into the world, will find great 
difference of opinion among pious and highly 
educated men, and he will have to make up his 
own mind upon it, after careful study and deliber- 


theca. It is the system which Manu considered 


1 máx the fifth, or, Aryan, race, the Pafichajanas, 


t 


2 Vishts early days ensured order, progress and 


^ i 3 Maháb.ppiness, as no other system has done, It 


4 Mahabhar. 
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has fallen into decay under those most disintegrating 
forces in human society—pride, exclusiveness, 
selfishness, the evil brood of Ahamkára wedded to 
the personal self instead of to the Supreme Self, 


Unless the abuses which are interwoven with 
it can be eliminated, its doom is certain ; but 
equally certain is it, that if those abuses could 
be destroyed and the system itself maintained, 
Hinduism would solve some of the social problems 
which threaten to undermine Western civilisation, 
and would set an example to the world of an ideal 
Social state. 
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CHAPTER E 
ETHICAL SCIENCE, WHAT IT IS. 


Morality, or Ethic, is the Science of Conduct, 
the systematised principles on which a man should 
act. The conduct of man has reference to his sur- 
roundings as well as to himself. We have to as- 
certain what is good in relation to those who form 
our surroundings, as well as in relation to the time 
and place of the actor; and we may take a wider 
and wider view of our surroundings, according to 
the knowledge we possess. We have.also to ascer- 
tain what is good for ourselves and in relation to 
ourselves. What is good for one man may not be 
good for another man. What is good at one time, 
and at one place, may-not be good at another time, 
and at another place. 


Ethical Science is therefore a relative Science 
—it is relative to the man himself and to his 
surroundings. 


The object of morality is to bring about happi- 
ness by establishing harmonious relations between 
all the Jivatmas that belong to any special area ; 


, 
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harmonious relations between the members of a 
family ; harmonious relations between the families 
that make up a community ; harmonious relations 
between the communities that make up a nation ; 
harmonious relations between the nations that 
make up humanity ; harmonious relations between 
humanity and the other inhabitants of the earth ; 
harmonious relations between the inhabitants of 
the earth and those of other worlds of the system. 
The great circle goes on spreading outwards in- 
definitely, aud including larger and larger areas 
within its circumference. But still, whether the 
area be large or small, Ethic is " the principles of 
harmonious relations" Thus we have family moral- 
ity, social morality, national morality, internation- 
al morality, human morality, inter-world morality, 
and all thesé concern us. With the yet wider 
sweeps of the Science of Conduct we are not yet 
concerned, but the basic principle is the same 
throughout. 


It is obvious that the establishment of harmo- 
nious relations between a man and his surround- 
ings, near and remote, means happiness. We are 
always suffering from the want of harmony, from 
jarring wishes, from friction between ourselves and 
‘others, from the lack of mutual support, mutual 


assistance, mutual sympathy. Where there is har- 


mony there is happiness; where there is dishar- 


ee 
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mony there is unhappiness. Morality, then, in 
establishing harmony establishes happiness, makes. 
families and communities and nations and humani- 
ty and all dwellers in this and other worlds happy. 
The ultimate object of Morality, of Ethic, of the 
Science of Conduct, is to bring* about universal 
Happiness, Universal Welfare, by uniting the sepa- 
rated selves with each other and with the Supreme 
Self All the six Darshanas are agreed as to this 
Summum bonum of man. 


The student must grasp this thought, and 
realise it very clearly. Morality brings about Uni- 
versa! Happiness at last. Let us pause for a mo- 
ment on this word, * Happiness" | Happiness does 
not mean the transitory pleasures of the senses 
nor even the more durable pleasures of the mind. 
It does not mean the satisfaction of the cravings 
of the Upádhis, nor the joys which are tasted in 
the possession of outer objects. Happiness means 
the deep, inner, enduring bliss which is the satis- 
faction in the Self. It means perfect harmony, 
lasting peace. Happiness is 


qaqa rd frag qu | 

T3 ATAS SANTA Wu TEUER JA N 
GTA Ta girare. | 
ate aa a aaa AAN aaa: | 
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d seat at aa waa suum aa: | 
ANARA + gaa geod freres d 

“That in which the mind finds rest, quieted by 
the practice of Yoga; that in which he, seeing the 
Self by the Self, in the Self is satisfied ; ` 

“ That in which he findeth the supreme delight 
which the Buddhi can grasp, beyond the senses, 
wherein established, he moveth not from the Rea- 
lity ; 

“That which, having obtained, he thinketh 
there is no greater gain beyond it ; wherein esta- 
blished, he is not shaken even by heavy sorrow.” 

Nothing less than this is Happiness, and this is 
the happiness which Morality brings about. The 
student must not allow his clear vision of this truth 
to be clouded by superficial appearances, which 
seem to be at variance with it. However difficult 
and painful it may sometimes be to do right ; how- 
ever. tiresome and burdensome obedience to moral 
precepts may sometimes be ; none the less, in the 
long run, doing right means to be happy, and doing 
wrong means to be miserable. “ As the wheels of 
the cart follow the ox," said the great Indian 
teac her, the Buddha, “so misery follows sin.” Thus 
also speak all the Shástras. 


All this is inevitable, as we shall see later on. 


— 


1 Bhagavad- Gita, vi. 20-22. 
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We have spoken of harmony, of happiness, of 
right, of wrong, and of the inhabitants of the earth 
and those of other worlds of the system. 

But if we are to go to the root of things, to first 
principles, we cannot but seek the help of Religion. 
For Religion gives us the ultimate data upon 
which Ethical Science may be built. Morality has 
only one basis, on which it is built up, as a house 
is built on its foundation. And just as a house will 
become crooked and fall, if it be built on a shaky 
foundation, so will any morality fall which is not 
built on that sound basis. 


CHAPTER II. 


THE FOUNDATION OF ETHICS, AS GIVEN BY 
RELIGION. 


(1) The first thing we learn from religion is 
the Unity of all selves, and this is the foundation 
of Ethics. Ethics is built upon : ; 


THE RECOGNITION OF THE UNITY OF THE SELF 
AMID THE DIVERSITY OF THE NOT-SELF. 


There is but One Self, and all the separate* 
selves are star: amsháh, parts or reflections of the 
One, are the One. 


AM THU: HA enr cA: | 

aa aa qum Hawa TANPA area d 

“As one sun illuminates this whole world, so 
the Lord of the Field illuminates the whole Field, 
O Bharata! ” 


Gal Fa: DW ye: aad AAN i ° 
“One God is hidden in all beings, all-perva- 
ding, the inmost Self of all.” 


————————— — 


1 Bhagavad-Gítá. xiii. 33. 
2 Shvetashvatarop. vi. 11. 
* 


[ 265 ] 


One sun is shining, and it shines into every 
separate place, every separate enclosure. There 
may be a thousand gardens, separated from each 
other by high walls, but the one sun shines into 
all, and the light and heat in each are from the one 
sun, are parts of himself. So the Jivatm4s in all 
creatures, separated from each other by the walls 
of Prakriti, the walls of their bodies, are rays from 
the one Sun, sparks from the one Fire, portions of 
the one Atma, the one Self. We cannot fully re- 
alise this, be conscious of it and live in it always, 
until we have become perfectly pure; but we can 
recognise it as a Fact, as the one all-important 
Fact, and in proportion as we try to make our 
conduct accord with this Fact, we shall become 
moral We shall see, as we study morality, that 
all its precepts are founded on this recognition of 
the unity of the Self. If there is only one Self, 
any act by which I injure my neighbour must in- 
jure me. A man will not deliberately cut his hand, 
or his foot, or his face, because all these are parts 
of his own body, and though a cut on his hand 
does not directly make his foot ache, Ze feels the 
pain from any part of his body. The foot, being 
ignorant and limited, is not conscious at once 
of the wound made in the hand, but the man is 
conscious of it, and: will not let the foot carry his 
body into a place where the hand will be injured. 


[ 266 | 


Of course the foot ultimately suffers from the ge- 
neral fever of the whole body caused by a_ severe 
injury to any part of it, as ignorance of the unity 
of the body does not alter the fact of unity. And 
so the man who believes that the Self is one, in 
him and in all others, also necessarily believes that 
in injuring any part he is injuring himself, though, 
being limited and ignorant, he may not then feel 
it; and he learns to look on all as parts of one 
body, and on his innermost Self as the One who 
uses that one body, and lives and moves in all. 


If we could realise this, feel it always, there 
would be no need of any Science of Conduct, for 
we should always act for the highest good of all; 
but as we do not realise it, and feel it very seldom, 
we need rules of conduct, which are all based on 
this principle, to prevent us from injuring others 
and ourselves, and to help us to do good to others 
and ourselves, 


The great Rishis, knowing the supreme fact 
that the Self of all beings is one, based on this all 
their precepts, and on this rock they built the 
morality they taught. The authoritative declara- 
tions of the Shruti on general morality are final 
because based on this fact, and they can be de- 
fended by reason, and shown to be of binding and 
universal obligation. 4 


Fue 7 uev 
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All the laws of nature are expressions of the 
Divine Nature, and, as one of the aspects of that 
Nature is Chit, the Reason can grasp and verify 
them. They are supremely rational, nay Reason 
itself, and Reason in man is fitly concerned with 
their study. Now “the Reason” must not be con- 
fused with the process of reasoning—the passing 
from one link of an argument to another by logical 


sequence. This process is only one of the func- 


tions of the Reason, and is called the ratiocianative 
faculty, and belongs to the concrete Reason, the 
lower mind. * The Reason " is Chit, and includes 
all mental processes, concrete and abstract, the 
perception in the higher as well as in the lower 
worlds, direct clear vision of truths as of objects. 
As knowledge is the rightful source of authority, 
and as the knowledge of the Rishis was the product 
of their Reason, working in assonance with the 
Divine Reason, the Shruti, given to the Hindus 
through the Rishis, are authoritative, Their au- 
thority is thus based on Reason, on the Divine 
Wisdom primarily, and on the illuminated human 
Reason secondarily. The Rishis, as we saw in the 
Introduction, have modified the Shruti to meet the 
needs of specialages, for precepts useful at one 
time are not useful atanother. It is further possi- 
ble by the use of the Reason to distinguish be- 
tween precepts of universal and thos of local and 
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temporary obligation. 


The system of morality inculcated in the Sana- 
tana Dharma may therefore be said to be authori- 
tative; for being founded on the recognition of 
the Unity of the Self, and drawing its precepts 
and its sanctions from that supreme Fact, it is ca- 
pable of appealing to and being verified by the 
Reason, and a perfect harmony can be established 
between the commands of the Shruti and the 
dictates of the Reason. 


This harmony has prevented the arising in 
India of independent ethical schools, such as have 
arisen in the West, the doctrines of which become 
familiar to students in their studies in Western 
Moral Philosophy. 


The Scriptures of other nations, which have not 
stated clearly the Unity of the Self, have necessa- 
rily been unable to state clearly the highest sanc- 
tion for morality, and have directed reliance mainly 
to a Divine authority, the source of which is not 
universally seen as identical in nature with the 
Spirit (Jivatma ) in man. Hence a certain divorce 
between Authority and Reason, injurious to both, 
and this divorce has-led to the growth of two ethi- 
cal schools, that stand in opposition to authorita- 
tive, 7. e„ scriptural morality, and also in opposition 
to each other. 
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One of these schools, the intuitional, finds its 
basis for morality in intuition, in the dictates of the 
conscience, but fails to escape from the difficulties 
involved in the variations of conscience with racial 
and national traditions, social customs, and indi- 
vidual development. | 


The second, the utilitarian, has its ethical basis 
in “the greatest good of the greatest number,” but 
fails to justify the exclusion of the minority from 
its canon, and to supply a sanction of sufficiently 
binding force. Besides, what constitutes “the 
greatest good of the greatest number" is always 
a debatable point; hence the “canon” is useless 
as a practical guide, 


The student can study these systems-in the works 
of tbeir exponents, and he will do well to under- 
stand that the reconciliation of these schools lies in 
the recognition of the Unity of the Self, and the 
consequent completion of the partial truths on 
which these are based. He will then see that this 
principle affords to the teachings of the scriptural 
school their proper support in Reason; that this 
supplies the intuitionalist with the explanation of 
the variations of conscience,! which is the voice of 
the Jivatma, and depends on the stage of evolution 
reached and the experiences assimilated ; that this 


lThere is no exact Samskrit equivalent for the word ** conscience." 
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shows to the utilitarian that there is no ultimate 
good for any which is not also good for all, that 
there is no question of majority and miuority, bu 
of unity, and that the sanction of morality lies in 
this very unity of interests, this identity of nature. 


We have, then, as the basis of morality in the 
Sanátana Dharma, the recognition of the Unity of 
the Self, and therefore the establishment of mutu- 
ally helpful relations between all separated selves. 
Every moral precept finds its sanction in this Unity, 
and we shall presently see that the Universal Love, 
which is the expression of the Unity, is the root of 
all virtues, as its opposite is the root of all vices. 


Universal Brotherhood has its basis in the Unity ; 
men are divided by their Up&dhis, both dense and 
subtle, but they are all rooted in the one Seif. Only 
this teaching, when generally realised, can put an 
end to wars, and serve as a foundation for peace. 
This alone can eradicate racial and national hatreds, 
put an end to mutual contempt and suspicion, and 
draw all men into one human family, in which there 
are elders and youngers, indeed, but no aliens. 


Nor, indeed, can the Brotherhood based on the 
Unity of the Self be limited to the human family. 
It must include all things within its circle, for all, 
without exception, are rooted in the Self. In the 
roth Adhyáya of the Bhagavad-Gitéd Shri Krishna 


declares : 


STEICHT SISTI TATANAN: | 
SERRA Wd = yaaa mq a N 
“I am the Self, O Gudákesha, seated in the 


heart of all beings; I am the beginning, the middle, 
and also the end of beings." 


He then names Himself as many objects, as 
sun and moon, as mountain and tree, as horse and 
cow, as bird and serpent, and many others, and 
sums up in one all-embracing declaration : 


want =a dist qaem | 
«C Tala far TETAN qd AUA I? 
" Whatsoever is the seed of all beings that am 


I, O Arjuna !, nor is there aught, moving or unmov- 
ing, that may exist bereft of Me.” 


Over and over again He insists on the all-impor- 
tance of this recognition of the Unity of the Self 
and of the presence of the Self in each and all. 


ai wdu yay fud esae | 
(rasaae a: wala < oe | 
TA Wales Gas cuquedübacq | 
TATAHAN SSA arat ala qat rm 


* * * * 


1 Bhagavad Gita. x. 20, 
2 Ibid. 39. 
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T HAYAT AHH ga | 
aa ca a feat mur ayaa eur 1 
“Seated equally in all beings, the Supreme 
Íshvara, indestructible within the destructible—he 
who thus seeth, he seeth. 
* Seeing, indeed, everywhere the same, Ishvara 
equally dwelling, he doth not destroy the Self by 
the self, and thus reacheth the supreme goal. 


* EI * 


* When he seeth the diversified existence of 
beings as rooted in One, and proceeding from It, 
then he reacheth Bráhman." 

All human relations exist because of this Unity, 
as YAjfiavalkya explained to his wife Maitreyi 
when she prayed of him the secret of immortality : 


TAT At Ty: wer Ta: fasi waa 
aaa ofa: Sat wate 1° 
“ Behold ! not indeed for the love of the husband 
is the husband dear: for the love of the Self is the 
husband dear.” 


And so with wife, sons, property, friends, worlds 
and even the Devas themselves. All are dear 
: because the One-Self is in all. 


el BRUM NER E 
1 Bhagavad- Gitá xiii. 27, 28, 30. 
1 Brihadéranyakop. IV. iv. 5. 


pw ] 
a at St HET Hara Ud fd wafa 
HMAAT TATA ag Dr wala | 
“Behold! not for the love of the all the all is 


dear, but for the love of the Self verily the all is 
dear.” 


gaeat nasag rea fart gagag: që | 
fasad fafai arate qua qun 


“ Having known the Auspicious, the exceedingly 
subtle, hidden in all beings, like cream in butter, 
having known the Supreme God, the one Pervader 
of the universe, he is freed from bonds.” 


But it is useless to multiply texts, when the 
Shruti at every step proclaim the truth. In this 
and in this alone is the sure Basis of. Morality, for 
this Unity ofthe Self is the real cause and expla- 
nation of Love ; One Self, embodied in many forms, 
is ever seeking to draw the forms together in order 
to again realise Its own unity. This is why the 
recognition of the Unity of the Self by the Reason, 
which is Wisdom, shows itself if a world of 
separate forms as Love. So also the many-ness of 
the Not-Self is the cause and explanation of Hate, 
each separate form setting itself up against others. 
The full significance of this will be seen by the 
student on maturer study ; but he should grasp the 

1 Shretüshvatarop. iv, 16, 
18 
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fact—which will become clearer as we proceed — 
that all virtue, all that is good, is the immediate 
result of the pure Love which springs from recog- 


nising the Unity of the Self, and that all vice, all [ 
that is evil, similarly arises from disregard of this 
truth, and from the feeling that the Self is not | 
one, but many, as the bodies are many, ; 
4 
i 
| 
| 
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CHAPTER III. 
RIGHT AND WRONG. 


The student will remember the description of 
the Triloki in Part I. At the beginning of a new 
Triloki, life-evolution begins. This evolution 
takes place in all the three worlds, but we may - 
confine ourselves to our Earth. First the life 
forms appear. The Puranas speak in veiled words 
as to how sheath after sheath encloses the life ; 
under the influence of the five forms of Avidya 
( Avidya, Asmitá, Raga, Dvesha and Abhinivesha ) 
we have the process of manifestation, till we find all 
the forms of creation manifested on our Earth. 
During this process, the idea of multiplying go- 
verns all beings. This idea breaks through the in- 
nate inertia, the remnant of pralayic tendency with 
which all beings start. This idea becomes refined 
and is then called Pravritti, or Inclination, the 
desire for objects; the world is then on the Pravritti 
Marga, the Path of “ going forth.” 


Beings become materialised, and as they become 
consciously separate their self-seeking tendencies 
become very strong. Every such being forms a 
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world in himself, and tries to exclude others. Men 
live for enjoyment, and they care for the present 
only. The idea of separateness developes intellect, 
which works from the standpoint of individuality. 
This element is necessary in man in ‘order to 
bring out his individual faculties, and to cultivate 
them in such a way as will make the inteliectual 
development fairly complete. 


But the idea of separateness becomes after a 
while a drawback to further progress. Man has 
“gradually to transcend it. He has to recognise the 
Unity of all selves, and, in practice, to do every- 
thing that helps to strengthen the recognition of 
that Unity, and at last makes that recognition a 
part of his life. This may be called the process 
of spiritual evolution, and man is then on the 
Nivritti Marga, the Path of Return. : 


Lastly, Pralaya comes and the end of the 
Brahmanda. 

During all but the latest stages of the Pravritti 
Marga that which favours separateness is RIGHT, 
and that which goes against it is WRONG. 


Then follows a transition stage, preparing man 
. to enter on the Nivritti Márga ; during that, and 
on the Nivritti Marga, that which favours the ten- 
dency towards Unity is RIGHT, and that which 
goes against it is WRONG. 


m 


| re 


When the time of Pralaya comes, all that 
helps it will be RIGHT, all that Opposes . it 
WRONG. 

Speaking generally, that which is suitable to 


the stage of evolution which the world has reached, 


that which helps it onwards, is RIGHT ; that which 


obstructs and hinders evolution is WRONG. For 


the will of Îshvara points steadfastly to the highest 


good, and guides His universe towards good. To 


work with this will is to be in harmony with the 


great movement of the world-system, and thus to 


be carried on with the stream of evolution ; 
while to go against it is like beating against 


an overwhelming current, which dashes us against 


the rocks, bruises and wounds us. To do right 
is to be at peace with ourselves and with God, 


and is therefore happiness; to do wrong is to 


be at war with ourselves and with God, and is 
therefore misery. Hence bad people tend to be- 


come, after a time, discontented, irritable, un- 


satished, however outwardly favourable may be 
their circumstances; while the good are in- 
wardly at peace and contented, even when their 
outer circumstances are very unfavourable. Here 
again the essential fact is the same, for the will 
of Ishvara, being guided by the highest wisdom 
and love, ever necessarily and constantly points 


+ to the highest good—the more and mores perfect 
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realisation of the Unity of the Self amid the endless 
diversity of forms. 


Let us look further into this matter, as the 
question is all-important. 


For this purpose we have to refer back again 
to the nature of evolution described before. This 
evolution of the Jiva gives rise to that variety 
of relations and situations between Jiva and Jiva, 
out of which the actions arise to which the epithets 
* right" and *wrong" become applicable; and there- 
fore the nature of “right” and “wrong” depends 
upon the nature of the scheme of evolution to which 
the Jivas concerned belong, and cannot be des- 
cribed independently of that scheme. 

We have gathered. from the first part of this 
work what evolution means. Generally speaking, 
a world-system has a life in the same way as a 
single human being; and as a single human being 
grows in physical life for the first half of his life- 
time and decreases in respect thereof during the 
second half, so too a world-system, a Brahmánda, 
grows more and more material during the first 
half of its life, the Pürvárdha or Prathama Parárdha 
of the Kalpa, and more and more spiritual during 
the second half or Dvitiya Parardha thereof. This 
process from birth to deatb, from death to a higher 
birth, from that to a deeper death and thence 
again to a still higher birth—repeated endless!y—-is« 
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the general plan. of life and evolution. In our 
own world-system, the process takes the shape 
of a gradual descent of Spirit into the dense matter 
of the mineral kingdom and a reascent therefrom 
through the Arvaksrotas or the vegetable kingdom, 
the Tiryaksrotas or the animal kingdom, the 
Urdhvasrotas or men, and higher forms, into the ` 


realised union of Mukti. Coming into still minuter 


detail we find that amongst men the process 
reappears as the descent of the primeval and 
simple-minded childlike human races, governed 
and guided by divine beings, through growth of 
materialism and the sense of separateness, and 
consequent selfishness and exclusivness in_ the 
appropriation of the stores of nature and the gifts 
of Providence, into the condition of ever-warring 
tribes. Then a slow reascent therefrom, through 
despotic and military government, to constitu- | 
tional monarchy and organised society, to reach at 
last those distant and happy times of universal 
brotherhood when unselfishness and altruism shall 
reign supreme, and men will see their common 
unity far more than their separateness from each 
other. Finally, in the individual Jiva, we see that 
evolution, or the life-process, appears as the gather- 
ing of experience and information in the first 
years after birth, ‘then the utilisation of that ex- 
perience for the founding of a family, then the 
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instruction of the new generation and the helping 
of them to take up the life of the householder 
themselves, and ultimately retirement from life 
into Saunyása and the peace of renunciation and 
of a happy death. 

Such being the general order of evolution, that 
course of conduct wbich helps it on is Right; all 
else is Wrong. If we have to go to a certain place, 
then all appliances that make the journey easier 
and help us to move forward in that direction are 
good; all obstacles that make it more difficult 
and retard our progress are evil If we had a 
different goal, if we were desirous of going to a 
place in the exactly opposite direction, then the 
first-mentioned appliances, which would be taking 
us away from our new goal, would become evil. 
So long then as we are on the line of our present 
evolution, the actions that help us forward on it are 
good and right, and the opposite ones evil and 
wrong. And in order to find out what is right 
conduct and what is wrong in any particular situ- 
ation, we must judge it according to its condu- 
civeness or otherwise to the particular end in view, 
and judge the particular end again with reference 
to its congruity with the general goal of human 
evolution. Without such reference, it is impossible 
to say what is right and what is" wrong. With such 
reference, on the other hand, we may map out easily 
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the details of our path in life and through evolution 
and then we shall have at every step a standard 
of right and wrong by which to guide our actions. 


These details have been supplied to us, out of 
their knowledge and compassion, by tbe ancient 
Sages and Seers. They have left to us a complete 
outline of the scheme of evolution of our world- 
system, and have also left to us general rules for so 
dealing with our own life and the lives of others, 
not only of the human but also of the lower king- 

doms, that the advance of all Jivas through the 
various stages of evolution, mineral, vegetable, 
animal, human, celestial, &c., shall be made as easy 
as possible. These general facts and rules are out- 
lined in the various parts of this work. 


For instance, the rules of the four Ashramas are ` 
dictated by the facts and laws of individual 
evolution; and the rules of the four Castes by the 
facts and laws of human evolution at large, in the 
middle stage of law-governed state and social 
organisation and division of labour. 


The conditions of the four Castes and the four 
Áshramas exhaust all possible situations in the 
whole life of the present-day humanity, and the 
Sanátana Dharma therefore provides general rules 
for all such situations, grouping them into general 
classes. 
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The casual observer might think that because 
there are no expressly recogaised Castes and Áshra- 
mas amongst many nations of modern Lumanity, 
therefore general conditions are radically different 
for different nations ; but this is rot so. Though 
nof expressly recognised, the divisions themselves 
are to be found everywhere, under other names 
and forms it may be, but still iri all the races of the 
present day ; and that they are not expressly reco- 

4 gnised is in some respects productive of incon- 
i venience and waste of time and trouble, economi- 
| cally speaking, to those nations, even as ovet- 
| recognition and exaggeration are productive of 
! inconvenience and mischief here in India. 

The natural conditions of the present evolution 
unavoidably force upon humanity the relations of 
teacher and student, ruler and ruled, producer 
and consumer, master and servant, parent and son, 
husband and wife, brother and sister, worker and 
pensioner, employer and employed, soldier and 
civilian, agriculturist and tradesman, layman and 
priest, householder and recluse. The Sanatana 
Dharma, instead of leaving these relations to 
vague and groping experiments, rationally orders 
and systematises them, and teaches generally 
the duties and virtues proper to each relation 
and situation, with the injunction that the duties 

“and virtues of two different relations and situations 
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should never be mixed up together indiscriminately, 
for thus great danger and confusion result : 

TATA faut Sr: querat warag: | 

“Better to die in (the performance of) one’s 
own duty ; the duty of another is full of danger.” 

If a king, in the exercise of his office, come to 
behave as a merchant, and instead of exercising. 
the king's virtues exhibit those of the tradesman ; 
if a judge, in the decision of a case, instead of being 
guided by the virtue of justice, show active physi- 
cal fighting as a soldier, or compassion as a priest ; 
if a priest, in his ministrations, behave as an exe- 
cutioner; if one who should be a Brahmachari or a 
Grihastha in the ordinary course, should without 
good special reason, become a Vánaprastha or a 
Sannyási, or vice-versa ; if one who is fitted by na- 
ture to be a soldier should become a merchant, or 
one fitted for study only should take up the work 
of agriculture—then the whole economy of the 
state and the nation would be more or less dis- 
turbed. 

What is right then in one situation is not right 
in another; and the most general definition that 


can be given of right and wrong is, that right} 


conduct is that which helps on a known scheme} 
of evolution, to its recognised goal, and wong] 


conduct is the opposite. 


1 Bhagavad-Gftá, iii. 35. 
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For an instance of how the epithets right and 
wrong may be applied to the very same action 
looked at from different points of view, take this 
case. Two men come together: one confines the 
other in a closed house by force, takes away all 
libertv of movement from him, and also all move- 
-able property he may have about him, and: places 
it in the possession of others who help and obey 
him. This act taken by itself, without any refer- 
ence to previous facts, is wrong ; it hinders the life 
and evolution of the man confined and that of his 
family and dependants ; in fact it amounts to rob- 
bery with wrongful confinement of an aggravated 
character. But suppose that the man confined 
had forcibly deprived a third person of some pro- 
perty, and the man who ordered his confinement 
was a judge, and the closed house a public jail, 
then the same act becomes the rightful imprison- 
ment of a thief, and the removal of property from 
his person a necessary act of prison-discipline, all 
of which is perfectly right and even necessary, for 
thereby the evolution of society and of the thief 
himself is generally helped. But yet again, if the 
imprisoned man had forcibly deprived the other 
of property not belonging to that other but to 
himself, property which that other had stolen, then 
the action. of the judge becomes wrong again, and 
his order reversible on appeal to a higher judge. 
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It is the same on a larger scale in the larger life 
of the world. The Purdnas say that in the begin- 
ing of the world, when the immediate object was. 
to multiply the human population and engage it in 
the life of the household, Daksha Prajápati created 
certain classes of children, the Haryashvas, &c. 
The Risbi Narada, whose duty it is to bring about 
certain adjustments of good and evil forces and gen- 
erally to promote the life of renunciation in our 
world, commenced his work too soon, and persuaded 
the Haryashvas to avoid the life of the household 
and take up the life of the recluse. His action, 
because of its inopportuneness, was found to be 
wrong, and he was punished hy a curse under 
which he himself had to be born in the animal and 
human kingdoms and lead the life of the house- 
hold with other Jivas. So, again, in the earliest days. 
of the race, the worship of Brahma, the em- 
bodiment of Rajas and action, the cause of Sarga, 
creation, was enjoined. Later on, the worship of 
Vishnu, the embodiment of Sattva, Knowledge 
and Love, the cause of Sthiti, maintenance, becomes 
appropriate. In the last days of a cycle, the wor- 
ship of Shiva, the embodiment of Tamas, Vairágya 
or Self-Sacrifice and Renunciation, the cause of the 
Pralaya, the dissolution of the material world, finds 
place. 

Thus we see that right and wrong are always. 
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relative to the surrounding circumstances. If it 
were necessary to define them generally, without 
such reference, then the nearest approach to accu- 
racy is to be found in the Samskrit verse which is 
on the lips of all Samskrit-knowing Indians: 


ANGAJUNG Water AAFAA | 
atasi quar Tara Wed | 


“Vyasa has said but two things in the whole 


of the eighteen Puranas:—Doing good to an- 


other is Punya, (right) ; causing injury to another is 
Papa (wrong)." 

As a general rule, when one Jiva helps another, 
makes him happy, then, whether he wish it conscious- 
ly or not, that happiness comes back to him by 
the law of action and reaction; this is expressed 
by the rule that Punya brings happiness, Exactly 
similar is the case as regards misery and Papa. 


The three processes of creation, preservation 
and dissolution which have just been describ- 
ed are based upon the three fundamental attributes 
of the matter side of Nature, or Prakriti—Sattva, 
Rajas and Tamas. To begin with, we have pralayic 
inertia due to Tamas influencing the matter, or 
prakritic, side of Jivas. Then we have kAmic -and 
mánasic activity, developing the Emotions and the 
Intellect. This is due to the prevalence of Rajas, 
acting on the prakritic basis of Jivas. Lastly we 
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have a tendency to free ourselves from distraction, 
from desires for objects, from selfish pursuits, and 
to attain calm, peace and bliss, whatever be the outer 
surroundings at any time. This spiritual evolution 
is brought about by the prevalence of Sattva in us. 
Then, on the eve of Pralaya, Tamas overtakes us 
once again. 


Every man has in him a predominance of Sattva, 
or Rajas, or Tamas, aud his development depends 
upon the relative proportions of each of these attri- 
butes. When a man is predominantly támasic, 
he is indolent, inactive, dull and ignorant. 


He requres at first a râjasic development. 
Anything that draws him out, attracts curiosity, 
and makes him active, is good and right for him. 
The constant rebuffs and touches of joy that he 
gets in his active life, the accumulation of painful 
and pleasurable experiences, develop his intellect. 


Under rájasic predominance, a man is eager 
in material pursuits, his intellect soars high and 
spreads wide, he goes backwards and forwards, 
his cravings ever increasing, and his efforts to sa- 
tisfy them take him through different intellectual 
channels. Action becomes the rule of his nature, 
self, the personal self, becomes the centre of all his 
actions, like (Raga) and dislike (Dvesha) are the 
motive powers which drive him in his actions. 
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When Sattva asserts itself, mau begins to realise 
the littleness of efforts directed towards the personal 
self, the transitoriness of worldly aspirations, the un- 
rest and disquietude attending all actions. He 
takes a calm and broad view of all things. He 
discriminates between the real and the unreal, the 
lasting and the fleeting, the bliss eternal and the 
pleasures of the moment. He loves peace, calm, 
and quietude. 

Every man has thus his own evolutionary 
stage, which is generally indicated by the cir- 
cumstances attending his birth, but móre precisely 
by the attributes which characterise him. Though 
particular rules may be laid down for the particu- 
lar stages of development of a man, such as the 
Varna and Ashrama rules of old, yet for the 
average civilised man in general, some rules of 
conduct may also be laid down, and these form 
the general rules of Ethics. T 

We have now to see how on the basis above 
sketched a Science of Conduct is built up, a Science 
which cannot be overrated as to its importance. 

For this Science of Conduct is, in truth, con- 
sidering its relations to human happiness, the most 
important study in many ways that can engage 
human attention ; and itis one which, to the youth, 
is all-important in its bearing on his own future. 
For character is that which tells most in hnman 
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life, and on it chiefly depend both inner happiness 
and outer success, We have already seen that 
virtue and happiness are bound up. together, and, 
in the life of the world, character is that on which 
lasting success depends. A man of a brilliant in- 
tellect may carry all before him, for a time, but if he 
be found to be a man of bad character, his fellows 
cease to trust him and he falls into discredit, In 
every walk of life, character is the thing most sought 
after and most trusted, and a man of good charac- 
ter is respected and admired every where. 

The time of youth is the time for improving 
character, the time when the germs of vices can 
most easily be eradicated, and the germs of virtues 
can most easily be cultivated. 

Each comes into the world with a character 
made by his past, and he must work upon this 
character, his self-created friend or foe. He can 
work on it at the greatest advantage if he under- 
stands clearly what he should aim at, and by what 
means his aim can be reached. He needs to un- 
derstand the roots of virtues and vices, to learn 
how to distinguish one from the other, to learn 
how to cultivate virtues and how. to. eradicate 


vices, as a gardener cultivates flowers and eradi- | 


cates weeds, For each man has a garden in him- 
self, and should learn to be a skilful gardener, 
:O: 
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CHAPTER IV. 
THE STANDARD OF ETHICS. 


We have already seen that the measure used in 

Ethics at the present stage of evolution, by which 
the rightness or wrongness of an action is decided, 
is the tendency of the action to promote or to 
hinder Union. 
- The whole tendency of evolution at the present 
stage is towards the assertion of the Unity of 
all selves, is to seek the one Life amidst the diverse 
forms of life, and thus to follow the path that 
leads to Union, z, e., the path of Truth. 


The standard of Ethics is in other words to 


unite and not to divide. We can unite by the 


establishment of harmonious relations between all 
the Jivátmás. 


It may now be seen why it is said in the first 
chapter that the object of morality is to bring 


about happiness by establishing harmonious 
relations. 


The “establishment of harmonious relations,” 
which is said above to be the work of Ethic, is 
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new seen to be the leading of the different parts 
of the great human body to work in harmony with 
each other. It is no mere figure of speech that all 
races of men, all nations, make up one great Man ; 
it is a fact. “Purusha,” the Inner Man, the Self, 
is indeed Purushottama, the Lord, Íshvara Himself. 
But there is also the Purusha which is His body, 
and this is Humanity asa whole, and each. se- 
parate being is a cell in that vast body. All the 
troubles which make us unhappy, the wars be- 
tween nations and the quarrels between indivi- 
duals, the poverty and starvation, the competition 
and the crushing of the weak, and the countless 
evils round us, are all diseases of this great body, 
due to the parts of it getting out of order, and 
working separately and competitively without a 
common object, instead of working together as a 
unity for the good of the whole. 

The moral tendencies of man were classified 
by Shri Krishna under two broad divisions —Di- 
vine qualities (Daivi Sampat) and infernal qualities 
( Ásuri Sampat). | 

Under Daivi Sampat, Shri Krishna placed the 
virtues that go towards bringing about harmo- 
nious feelings amongst all beings, towards ac- 
centuating a feeling of unity and friendliness, to- 
wards securing peace and calm, in fact towards 
carrying out the law of evolution in its entirety. 
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HAH TAA NATA: | 
TIH AB AAA SIEHT KATA Il 
EHI TAHANAN: MANJAR | 
qar quee aud Airaa T 
SE : TAT gia: manga eere | 
wala aad dria areca | | 


“ Fearlessness, sattvic purity, steadfast pursuit 
of wisdom, charity, control of the senses, sacrifice, 
study, austerity, uprightness, 


“ Harmlessness, truthfulness, absence of anger, 
resignation, peace of mind, avoidance of calumny, 
pity for all beings, absence of greed, gentleness, 
modesty, absence of restlessness, 


“Energy, forgiveness, endurance, purity, free- 
dom from hatred and from pride—these are his 
who is born to the divine qualities, O Bharata.” 


Under Asuri Sampat He placed all the opposite 
vices—all that tends to divide the Jivatmas, and 
to accentuate the feeling of Egotism, of the sepa- 
rated self. He described as àsuric those qualities 
which have their root in and grow out of the delu- 
sion of separateness. 


& it TU Stara Ra: EANET = | 
Wala TPA MA kikisik sa || 


vai Bhagavad Gata xv. 1- 3. 2 Ibid, xvi Ibid, xvi. & 
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“ Hypocrisy, arrogance and conceit, wrath and 
also harshness and unwisdom, are his, O Partha, 
who is born to the ásuric qualities,” 


SITEHETHIÉSTGT: LAST TAMAH: | 
«d ATA aged Aa AFA | 
WER Web qu HA SD sp Id 

HIHIUTWCQEW TETAS TART: d 

iad ATRA grt AINAATHA: | 
RTA: RIET TATA erm I? 

" Self-important, obstinate, filled with the pride 
and intoxication of wealth, they perform lip-sacri- 
fices for ostentation, contrary to scriptural ordi- 
nance. 


“ Given over to egotism, violence, insolence, lust 
and wrath, these malicious ones ever hate Me in 
the bodies of others and in their own. 


“ Triple is the gate of this hell, destructive of 
. the Self—lust, wrath and greed; therefore let a 
man renounce these three.” 


The whole of Chapter XVI of the Bhagavad- 
Gité should be carefully pondered by the student 
in this connection. 


——————————À—— anaa 


1 Jbid. 17, 18, 21, 


CHAPTER V. 
VIRTUES AND THEIR FOUNDATION. 


The establishment of harmonious relations 
means mutual sacrifice of the personal selves, It 
means that all beings should realise that they form 
component parts of one Being, and that they must 
all subordinate themselves to the life of that One 
Being. Just as there are innumerable cells in the 
body, but each cell-life subordinates itself to the 
one life that pervades the whole body, so the life 
of every being is to be subordinated to the life of 


the Ishvara of the Universe. Different cells have 


different functions to perform, but each function is 
a part of the general function of the whole body. 
As each cell has its fixed place in the body, so 
each -being has a definite place in the Universe, 
There is one general life-current that pervades all 
beings, and the life of each individual has to con- 
form to the One Life, the life of the One Self, 
Íshvara. This is the limitation under which we all 
work, and this limitation is the law of our very 
being; all beings are mutually linked to one an- 
other, and the links impose mutual relations and 


<. 
Ss e aa sa 
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mutual sacrifices. All beings are dependent on 
one another, and they are all dependent on the one 
great Life, "This law of interdependence, of mutual 
sacrifice, is known as Yajfia, and has already been 
explained in Parts I and II. 


Whatever actions we do, we ought to do them 
for the sake of Yajfia. Thus only can we follow 
the Great Law. Ifa man lives for self, and makes 
an independent centre in himself, overlooking the 
one great centre of the Universe, he creates bonds 
for himself and suffers therefrom. 


aaia honts MASA BAPTA: | 

TEH HA HAT BRAM: AAT Il 

“The world is bound by action, other than 
action done for the sake of sacrifice; with such 
object, free from attachment, O son of Kunti, per- 
form thou action.” 

We have seen that the different classes of beings 
linked together in this universe are five :—the 
Devas, the Pitris, the Rishis, men and animals, and 
that sacrifices to these classes are a duty, which 
every man performing actions is bound to dis- 
charge. For when sacrifice is imposed by law, 
there is an obligation to perform it, and hence the 
performance becomes a duty. | 


CV U T eoe rc ES RR 


1 Bhagavad-Gétd. Wi. 9. 
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In its exact ethical sense duty means an action 
which is due, which ought to be done, which is 
owed ; it is an obligation to be discharged. Nature 
is ever restoring disturbed equilibrium, and the 
universal law of Karma, of action and re-action, is 
the full statement of this fact. She is always 
balancing her accounts. Duties are the debts a 
man owes to his fellows, paid to discharge the 
obligations under which he lies for benefits 
received. 


While five duties are mentioned for the purpo- 
ses of the five Daily Sacrifices, three of these are 
called the debts in a special and larger sense, as 
permeating the man's whole life, They are the 
siq-sua, Rishi-Rinam. the debt to the Rishis; the 
[q3-scara, Pitri-Rinam,, the debt to the Ancestors ; 
the #4-aua, Deva-Rinam, the debt to the Devas, 


) spire f3ftregara gatalieqre aaa: | 

C aga ginal aer arg frag N ' 
“Having studied the Vedas according to the 

rules, having begotten sons according to righteous- 

ness, having offered sacrifice according to his power, 

let him turn his mind to moksha.” 


The three twice-born Castes were directed to pay 


these debts by passing through the three Áshramas, 
Brahmacharya, Gárhasthya and Vánaprastha, each 


1 Manusmriti, vi, 36. 
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of which, it will be seen, answers to one of the above 
three duties. The debt to the Righis was paid by 
steqaay, adhyayanam (includiMig steqrqaq) studying 
the Vedas, serving the teacher in the Brahmachar- 
ya-Áshrama and by teaching others ; the debt to the 
Ancestors was paid by rearing a family and dis- 
charging the duties of Gárhasthya, including ara, 
dánam, charitable gifts ; the debt to the Devas was 
paid by ama, yajanam, sacrifice, chiefly in Vanapras- 
tha. Sannyása, the fourth Áshrama, sums up the 
three others on the highest level. For the youngest 
caste, the Shüdra, only ggr, shushrisha, service, 
was prescribed as summing up all duties in a single 
word. Looked at truly, service of the world inclu- 
des all duties for the highest. t Sannyási, forhe has 
nothing left to gain for himself, Thus the duty of 
the youngest becomes also the duty of the eldest, 
but in the latter case on a much higher level. 

We may illustrate the idea of duty by the rela- 
tion of father and son. The father received in 
his childhood protection and care from his own 
parents, and thus incurred a debt; he pays this 
as parental duty to his son, to whom he, in turn, has 
given a physical body, which requires from him 
the fostering care bestowed on his own in his in- 
fancy and childhood. The son, having received 
his body from the father, has the duty of serving 
him with that body, and is also incurring a debt 
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during his helpless years to be paid in time to his 
own children. 

Now the quality which dictates the fulfilment 
of a duty is called a Virtue; that which prompts 
the non-fulfilment, or violation of it, is called a 
Vice. Happiness in any relation depends on the 
) parties to the relation fulfilling their duties to each 
other ; that is, on their practicing the virtues which 
‘are the fulfilment of the duties of the relation. 
Unhappiness in any relation results if one or both 
the parties do not fulfil their duties to each other; 
that is, if they practise the vices which are the non- 
fulfilment of the duties of the relation. A father 
and son are happy with each other if the father 
shows the virtues of tenderness, protection, care for 
the well-being of the son, and the son shows the vir- 
tues of obedience, reverence and serviceableness. A 
father and son are unhappy if the father shows the 
vices of harshness, oppression, neglect, and the son 
shows the vices of disobedience, disrespect and 
careless disregard. If father and son love each 
other, the virtues of that relation will be practised ; 
if they hate each other, the vices of that relation 
| will appear. Virtues grow out of love regularised 
and controlled by the righteous intelligence, that 
| sees more the unity of the Self than the diversity 
of the Not-Self; vices grow out of hate streng- 


: | thened and intensified by the unenlightened intelli- 
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gence, that sees more the separateness of the bodies 
than the oneness of the Self. 


Speaking of virtues and vices, of right and 
wrong, of good conduct and bad conduct, we must 
not forget, that in whatever way they may find 
expressions in human conduct, they are all based 
on Truth, which embodies the Law itself. Sacrifice 
and duty follow. the Law; the Law itself is an 
expression of Truth. In fact Ishvara Himself is 
Truth. The Devas adoring the Divine Lord, when 
He appeared as Shri Krishna, broke forth: 


TAAT uen ad uen uit faa a aa | 


TAA QARJI Unc Al ATT Su: 

“O True of promise, True of purpose, triply 
True, the Fount of Truth and dwelling in the True, 
the Truth of Truth, the Eyeof Right and Truth, 
Spirit of Truth, refuge we seek in Thee.” 


Thus Virtues have been called forms of Truth. 
Bhishma describes them as follows: 
GA A GAA AT TAMA TMT | 
TANAH wa wa Rafaasagqaar || 
SEIL EDI alist aaa zat | 
aka WW WHAT GANTANGAN li” 


_“Truthfulness, equability, self-control, absence 


1 Vishnu-Bhágavata, X. ii. 26, 
2 Mahabharata, Shanti Parva, clxii. 8, 9. 
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of self-display, forgiveness, modesty, endurance, 
absence of envy, charity, a noble well-wishing 
towards others, self-possession, compassion, and 
harmlessness—surely these are the thirteen forms 
of Truth." 

Truth is that which Is. As Bhishma says: 


ian uda AA ag gaiak | 
C ~ € "c. 1 
€e62020999* P II a atarsa II 
“Truth is the eternal Brahman............ Every- 


thing rests on Truth.” 

All the laws of nature are expressions of Truth, 
Z c, they are the methods, the expressions of 
the nature of That which IS, of the Truth, 
Reality, Being, the Self or Purusha manifesting 
amidst the limitations of the Not-Self, Untruth, 
Non-Being, or Mülaprakriti. They work there- 
fore with undeviating accuracy, with absolute 
justice and precision. To be true is to be 
in accord with these laws, and to have nature’s 
constructive energies on our side and working with 
us. [tis to be working with fshvara. The intel- 
lect has the power of discerning what is from what 
is not, the power of discrimination, of seeing the 
Real and the Unreal. Recognising the Real as 
stable and permanent, it seeks to grasp it and thus 
cultivates the virtues which are the forms of truth. 


1 Ibid. 5. 
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Untruth is that which IS NOT. 

All vices are forms of Untruth, even as all virtues 
are forms of Truth. Hence the overwhelming im- 
portance of Truth, which is thus the foundation and 
essential constituent of all virtues, rather than a 
separate virtue to be taken by itself. 

Truthfulness was in ancient days, the leading 
characteristic of the Aryan, and is constantly 
alluded to as a constituent in the heroic character. 
Thus, when about to revive the dead child of 
Abhimanyu, Shri Krishna says: 

[| a adega? füvar miar aA | 

|| qq asami vaai aati i 

| sima mar fren Seah sara 
Tag TATANAN || 


: 
h 


ame MAMANA [TAMA RATA | 

fattarda aera var sh== fg 

an aa ay ana ale fred AT i 

an ga: fures saamea: a 0 

“O Uttara! I speak not falsely, and this shall 
truly come about. Even now do I revive this child ; 
let all beings behold it. 


“As I have never uttered an untruth, even in 


1 Mahábhárata, Ashvamedha Parva. bolt 18, 19, 21, 99. 
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play, as I have never turned back from battle, so 
may this infant live. 


“As I have never known dispute with Arjuna, 
so by that truth may this dead babe revive. 


* As truth and Dharma ever dwell in Me, so 
may the dead child of Abhimanyu live." 


Other heroes repeatedly make the same state- 
ment: * My lips have never uttered an untruth.” 
Shri RAma goes into exile for fourteen years in order 
that his father’s promise may remain unbroken, 
Yudhishthira refuses to struggle for his kingdom 
before due time, because he has promised to remain 
in exile. 

The effect of these continually repeated precepts 
and examples was to work into the Aryan character 
a profound love of ‘truth, and this has repeatedly 
been noticed asa predominating feature of Hindu 
character, 


It must never be forgotten that no character can 
be virtuous which has not truth for its basis, and 
that no character can be base when truth is pre- 
served unsullied. It is the root of all true manli- 
ness, the glory of the hero, the crown of the vir- 
tuous, the preserver of the family, the protection of 
the State. Falsehood undermines alike the home 
l and the nation, poisons the springs of virtue, 
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degrades and pollutes the character. The liar is 
always weak and always despicable ; scorn and con- 
tempt follow him. For the building up of charac- 
ter, truth is the only sure foundation. 


Here, again, we come back to our basis of mor- 
ality, and see why Truth is so all-important, For 
if it be carefully traced back, every untruth uttered 
will be found to be ultimately connected with the 
desire for a separate and exclusive existence, and 
hence to arise from repulsion, separateness, hate, 
while every truth uttered is ultimately connected 
with the desire for the common and united life of 
the one Self, the Real, whence all love proceeds, 


CHAPTER VI. 
BLISS AND EMOTIONS. 


The life of [shvara permeates all beings and 
expresses itself as conciousness and bliss, through 
the bodily limitation of these beings. The body 
becomes more and more complex, the organs be- 
come developed, so that the imprisoned life may 
assert itself more and more. It is the force of life 
that directs the development of all being. It is 
that force that breaks through the támasic inertia 
of the mineral form, and makes the mineral matter 
more and more plastic and capable of receiving im- 
pressions from the outside. It is that force which 
eventually makes a centre of Self in all beings, and 
developes faculties that digest the outside impres- 
sions and work them out into tendencies that form 
the character of man. Ideas of virtues and vices 
thus arise, ideas of right and wrong, of good and 
bad. 

The life force works itself out by zzpulses seek- 
ing bliss, and by the direction of the guiding intelli- 
sence. We need not, in this treatise, go further 
back than the human stage of development, The 


vm 
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impulses of man lead him indiscriminately to vari- 
ous objects in pursuit of pleasure. But the rebuffs 
of pain make him stop and think. Over and over 
this happens in life, Over and over again the im- 
pulses propel; over aud over again intelligence 
checks. The impulses are thus restrained, directed 
and refined. Bliss and intelligence act and react on 
each other and constantly press man onward. One 
becomes known as Emotion, the other as Intellect. 
A man may progress continually : he may no longer 
require a brain, he may no longer require the help 
of propelling emotions, he may no longer require 
some particular forms of intelligence and bliss ; 
but intelligence and bliss themselves form part 
of his life; they are aspects of the Ishvaric life, 
which he assimilates and calls his own, and they 
are inseparable from him. ; 
Emotions lead a man outwards and make him 
identify himself with the things he sees around him. 
But intellect forms a centre of I-ness, the centre 
of a small circle of personality, forces all experi- 
ences to that centre, and judges all things from the 
standpoint of that centre. Intellect forms the bar- 
rier of selfishness, which separates man from man, 
till at last by wider and wider knowledge, by 
knowledge embracing the whole universe, the barri- 
er is swept away, all mankind, nay all beings, 
form one field, one circle; but the centre is then 
20 
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removed, and becomes the great centre of the Uni- 
verse, the centre of [shvaric existence; man rises 
above the Ahamkára tattva, the tattva that causes 
the limited sense of I-ness. He plunges into 
Mahat, or the great tattva, and becomes the pos- 
sessor of universal knowledge. 


The emotions of a man, bound down to the 
personal self, find expression through the indriyas. 
The indriyas rush out and bring back their experi- 
ences to the intellect of man. The experiences 
that cause harmonious vibrations are recorded by 
the intellect as pleasurable, and those that produce 
opposite vibrations are recorded as painful. The 
register is made in the memory of man, and intel- 
lect proceeds to discriminate between what is 
pleasurable and what is painful in the long run. 
' Emotions thus become trained. Likes and dislikes 
become the natural expressions of the emotions, 
under the guidance of intellect which has develop- 
ed Discrimination. 


The senses become thus indissolubly wedded to 
the mind, the emotions to the intellect, the indriyas 
to Mahat, and man becomes normally Emotional- 
Intellectual, or Káma-Mánasic. This is essentially 
necessary at this stage of his progress. 


Thus man likes in the beginning whatever 
is sweet, and dislikes whatever is bitter. But 
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experience tells him that too much of a sweet 
thing is as bad as a bitter thing, Temperance in: 
time becomes a normal emotion in a developed 
man. 


What is sweet in the beginning becomes some- 
times bitter in the end ; what is apparently sweet 


is sometimes really bitter. 


qaqa ANAA TAMA Es TE dd 

AGE TARA ARAARA NA N 

ATIRINI TA STAN | 

gitar feri age TAH TA ti" 

“That which at first is as venom, but in the 
end is as nectar ; that pleasure is said to be sattvic, 


born of the blissful knowledge of the Self. 


“That which from the union of the senses with. 
their objects at first is as nectar, but in the end is 
like venom, that pleasure is accounted rajasic.” 


As these experiences are repeated, man learns 
prudence, and prudence becomes a normal emo- 
tion in man. 


To rush out to do a thing on the first. impulse 
sometimes brings on disastrous results. To lose 
temper brings more disharmonious than harmonious 
experiences. Forbearance, Toleration, become: 
thus normal emotions in man. 


1 Bhagavad Gd. xviii, 37, 38. 
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Emotions, rightly directed by the intelligence, 
are virtues. In the culture of emotions lies the 
formation of a man's character, his ethical develop- 
ment. Emotional culture is the highest culture of 
man, and the training of likes and dislikes is his 
best evolution. The man of cultured emotions is 
propelled by them to do what he thinks right ; he 
becomes patriotic, he becomes philanthropic, he 
becomes compassionate, he beccmes friendly to all 
beings. His emotions become predominantly those 
of Love, and he takes an ever wider and wider 
range in the manifestation of that Love. And 
when the barrier of personality is swept away, 
when the ahamkáric mind becomes: Manas, or 
the reflection of the Universal Mind, the emotions 
also break through the barrier of indriyas and 
ascend to Buddhi, and reflect the life of ishvara 
within. Verily then the Trinity of Atma, Buddhi 
and Manas becomes a Unity, and the man a 
Jivanmukta. 


We now understand why Ethical Science is 
particularly concerned with the emotions, and 
hence with the bliss aspect of Íshvara. 


There are many ways of showing why happi- 
ness should follow right conduct, and unhappiness 
wrong conduct, but they are all modifications of the 
one essential reason, that, as there is but One Self 
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in all, to hurt or help another is virtually to hurt 
or help oneself. 


It is written in the Shruti: 


famae sm a! 

* Brahman is knowledge and bliss. 

Over and over again the “ bliss of Brahman” is 
spoken of, and bliss is said to be His nature. In 
fact the threefold nature of Íshvara, of the Saguna 
Brahman, is expressed in the epithet, Sat-Chit- 
Ananda. Bliss is thus the very nature of the 
Jivatma, since his nature is that of Brahman ; he, 
too, is bliss. But we learn further that the Saguna 
Brahman is ta spotless, and w4, pure.? Therefore 
only the pure, the good, is of His nature, and is 
compatible with His bliss. So then must the 
essence of the Jivatma be purity, and it is written 
of it: 

d frarsgmaaaa ! ° 
* Let him know it, pure and immortal." 


Thus purity and bliss are of the nature of the 
Jivatma and are inseparable, for unity is purity, 
and the feeling of unity is the feeling of bliss. 

1 Brihadéranyakop., V. ix 28. 

2 Mundakop., II. ii, 9, The statement is repeated over and 


over again. 
3 Kathop., II. vi, 7. 
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Each Jivatma being of the nature of the one 


Self it is ever, when embodied in a separate form, 
seeking union with the Self in other forms, This 
search for unity, for the bliss of union, is instinctive, 
and results, when the union is found, in perfect hap- 
piness. In this everyone is alike. Men differ in most 
things, but in theirlonging for bappiness they. are all 
alike. Every man, woman, boy and girl wants to be 
happy. They seek. happiness in many different 
ways, but they all seek happiness. The Jivatma, 
blinded by his body, chooses the wrong things very 
often, but the motive of his choice is always the 
same, the desire to be happy. It is his nature to 
be happy, and he is always trying to express that 
nature. Through the whole of his long pilgrimage 
he is searching for happiness. This is his root- 
motive, the object at which he invariably aims. If 
he does a painful thing, it is in order to gain a 
greater happiness. If he endures toil and discom- 
fort, it is because the result of the toil and discom- 
fort will be happiness. Happiness is his. end ; 
everything. else is only means. to that end, A life 
of austerity and continued self-denial and suffering 
is embraced in the belief that it will lead to supreme 
bliss. The whole of evolution may be described 
in the words ; “ A search for happiness, Continu- 


ally disappointed, with unwearying perseverance. 


man returns again and again to the search, until 
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at last he recognises that purity, w wisdom, bliss, are 


one and indivisible. Then he goes to Peace. 
SR RAPIST i anana 


For purity, wisdom and bliss, Sat, Chit and 
Ananda, are the very nature of Íshvara, His own 
Self. 


Thus Ethics leads us to the highest religion, to 


the.realisation of the highest truths, and when 
Ethics reaches its goal, the barrier between Ethics 
and Religion vanishes &way, Ethics becomes Pe 


gion and Religion Ethics. The goal of both isi Y 


fshvara and Íshvaric life. This is why the Hindu || 
ethical system is a branch of the Hindu Religion,) | 
and why one cannot be separated from the other. 


| 


CHAPTER VII. 


* SELF-REGARDING” VIRTUES. 


We have already seen that Ethics has as its 
object the establishment of harmonious relations. 
These relations are concerned with the surround- 
ings of a man—his home, city, nation, etc.—and 
also with his owa body. Now the body of a man, 
according to the scriptural teachings, is, as we have 
seen, a complex one, consisting of several sheaths, 
or koshas. It is enough to remember here that we 
have the physical sheath, in which Prána functions, 
the sheath of the indriyas or senses (the sensuous 
or kámic sheath), the mental sheath and the bud- 
dhic sheath. Ethics concerns itself at present with 
the physical, the kamic, and the mental sheaths. 
For when the buddhic sheath is reached, man 
becomes divine, and the present limit of ethical 
teachings is crossed. 

Ethical teachings have therefore reference to 
the lower sheaths of a man's body, and to the 
different classes of beings, who form his surround- 
ings. The different classes of beings, as we have 
already seen, are the Devas, the Pitris, the Rishis, 
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men in general, and the lower animals, z. e, beings 
both higher and lower than man, as well as the 
whole of mankind. 

We have thus, in the first place, duties which 
we owe to the sheaths of our own body, and in the 
next place, duties that we owe to Devas, Pitris, 
Rishis, mankind and the lower animals. 

When the body becomes entirely harmonious 
with the Self within, it becomes a true and subdu- 
ed vehicle of the life of Atma, which is an aspect 
of the life of [shvara. 


When the surrounding universe becomes har- 
monious with the Self within, the life of Ishvara 
flows out to the universe from the centre of the 
Self. Man then becomes fully an expression of 
the Law, the voice of [shvara, the sacred word 
Pranava. Towards that goal we should all strive, 
and to that goal ethics must lead us. 


Now let us turn to our body, or bodies, if the 
term be preferred. 


First, the Skúla Shartra. The physical body 
must be kept clean and healthy. Cleanliness and 
health mean harmony and order. Man is better 
able to do work with a clean and healthy body, 
He remains cheerful and bright. The diseased 
man cannot give attention to work. He is uneasy 
in mind. The disharmony and disorder of one 
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sheath also react on the other sheaths of the man., 


The body should be kept up by means of sat- 
tvic food. For the food retains its essential mag- 
netic properties after its conversion into blood, 
and produces corresponding effects on the indriyas 
and the mind, The ZZagavad-Gitá says: 

ma: ATAUN AGA ANTA ren: | 

vem (Esas: acl Fa SHEE: ARIRAN: t 

ST Fere TOT E suia e Ter ANS: | 

SMAI URAAN TANANAN di 

MAMA TAC Ya TTA a sa | 

sf. TAN aed dise aurea l ' 

“The foods dear to the Sáttvic, increasing 
life, energy, strength, health, joy and cheerfulness, 
are those that are full of juice, oleaginous, non- 
volatile and heart-strengthening. 

“Those dear to the Rájasic, causing pain, 
depression and sickness, are the bitter, acid, saline, 
over-hot, pungent, dry and burning. 

“Stale and flat, putrid and corrupt, leavings 
and unclean (things), are the food loved by the 
Tamasic.” 

We have already seen that the higher evolution 
is brought about by the predominance of Sattva, 
and that Sattva means harmony. 


1 Loe cit., xvii, 8, 9,10. 
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. Secondly, the S#kshma Shartra, The indriyas. 
through the heredity of our past existence, are 
largely guided by animal appetites, which are dis- 
tinctly rájasic. We should therefore subdue our 
indriyas. We may see, hear, smell, taste and touch, 
but we should not ascribe our likes and dislikes 
to the object of the senses. We must sense as a 
matter of course, but the sensing must not be vitiat- 
ed by personal likes and dislikes, which form a bar- 
rier between ourselves and the external world and 
make harmonious relations impossible. Every 
man makes a world to himself, by means of 


his likes and dislikes. Thus many worlds are 


formed, each different from the other, and all 
different from the world as it is, the world of 
Íshvara. Men are jaundiced’ by the tint and 
taint of their personalities and, blinded by the dis- 
tractions of Rajas, they do not see the Law, the 
word of Íshvara. | 

Therefore our mind should not be guided by 
the indriyas, but the mind should be guided by 
its own discriminative faculty, and should then 


subdue the senses. 


The indriyas are divided into organs of per- 
ception and organs of action (the latter belonging 
to the Stháüla Sharira) There is no harm done 
by the perception of objects, if the perception 
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be not followed by likes and dislikes. Raga and 
Dvesha drive us helplessly along, using the 
karmendriyas for their own satisfaction. 

ife AAN TATRA aaf | 

AHA TAAT TW TGA I ' 

“ Affection and aversion for the objects of sense 
abide in the senses; let none come under the 
dominion of these two; they are the obstructors 
of his way.” 

Affection and aversion, Raga and Dvesha, form 
the desire-nature of man. This, emotional in its 


origin, has to be controlled. The emotional na- . 


ture has to be purified. Raga is to expand into 
universal love. Dvesha is to be eliminated entirely 
in personal relations, in relations between man 
and man, between one being and another being, 
and is to' be retained only as an abstract dislike 
for anything that goes against the law, against 
the will of Ishvara. But this abstract dislike is 
not at all to interfere with the universal love of all 
beings. It is only to make a man strong in his 
purity, in his rejection of all that is evil. He 
should dislike evil ways, but not evil men. 

The mind, when wedded to the indriyas, be- 
comes rájasic. When wedded to  Buddhi, it 
becomes sáttvic. The mind of an average man is 


1 Bhagavad-Gitd, iii, 34. 
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normally rajasic at the present day. He should. 
make efforts to change it to sattvic. 

We have already said that the mind should give: 
up personal likes and dislikes, Raga and Dvesha. 
Raga and Dvesha form the impurities of the mind, 
and when they are given up the mind becomes 
purified. 

“There is another dosha, or fault, of the mind. 
It gets distracted. It applies itself to a number 
of outside objects. It runs away from this matter 
to that matter, and it can with very great difficulty 
be tied down to one. The mind is compared toa. 
chariot, which is constantly being drawn away in 
ten different directions by ten horses, which are the- 
ten indriyas. This Vikshepa, or distraction of the 
mind, has to be checked. The mind has to be 
concentrated, to be made one-pointed. 


When the impurities and distraction of the 
mind are removed, it becomes sattvic. Then it 
reflects the Self within, and causes harmony and 
bliss. This is harmony with the Universe, or har-. 
mony with the Divine Law as manifested in the 
Universe. 

The first step towards removing distraction is to 
deal with abstractions more than with concrete- 
objects ; we must generalise truths, and come at last 
-to the highest Truth, the one Reality, [shvara, and 
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grasp Him firmly. Then all the universe appears 
as His manifestation, all works as His action, all 
laws as His law. Varieties disappear. Diversities 
fade away. Harmony prevails. 

The training of the mind is man’s most im- 
portant duty, and next to this follows the control 
of speech and actions. At the same time he must 
not neglect his physical body. All the vehicles 
forming his body must be controlled and made 
harmonious with each other. 


The tenfold law, as laid down by Manu, gives 
some of the characteristics needed : 

ar: qm gasi Malaga: à 

Fila MAARN TAH THATTT di! 

“Endurance, patience, . self-control, integrity, 


purity, restraint of the senses, wisdom, learning, 
truth, absence of anger, are the ten signs of virtue." 


In briefer form : 

zem aan TATA: i 

ud aaah uH agai sam: 

" Harmlessness, truth, integrity, purity, control 


of the senses, saith Manu, is the summarised law 
for the four castes.” 


Manusmriti, vi. 92. 
2 Ibid, x. 63, 


In the Bhagavad-Gitd an exhaustive list of 
these general characteristics is given : 


HAH AAAA NATAR: | 

ZT FHA AAA TATANAN SAAT || 

Mea TAHUNAN: MAIJAN | 

Z YAAAT A m3 Aaaa | 

TA: WAT UE MAHA ANANA | 

wate enu KANAAN area d! 

“ Fearlessness, clean-living, steadfastness in the 
Yoga of wisdom, almsgiving, self-restraint, sacri- 
fice, study of the Shastras, austerity, straightfor- 
wardness, 


" Harmlessness, truth, absence of wrath, renun- 
ciation, peacefulness, absence of crookedness, com- 
passion to living beings, uncovetousness, mildness, 
modesty, steadfastness, 


" Energy, patience, fortitude, purity, absence of 
envy and pride—these are his who is born with the 
divine qualities, O Bharata.” 

Some of these virtues would fall into one or 
other of the three classes already spoken of, but for 
the most part they belong to the Jivátmá as his 
general expression of the love-emotion, and as the 
balance of his own nature, the due control of his 
energies, 


1 Bhagavrad- 6 tQ. xvi. 1—3, 
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The essential importance of Truth has already 
been dwelt upon. Asa general virtue it appears as 
Truthtulness, Honesty, Integrity, Uprightness. Its. 
utter indispensability is concentrated by the wis- 
dom and experience of ages into short sayings, such 
as: “ Honesty is the best policy,” “ aqaa Raa aga” 
“Truth alone prevails, not falsehood.” 

The virtue of Self-control, or Self-restraint, men- 
tioned in each of the above quotations, is the 
general reining-in of all the energies of thc mind, 
desire-nature, and physical body, the holding of 
them all in due submission, so that each is allowed 
or refused exercise at the will of the man. It im- 
plies that the man is conscious of the difference 
between himself and his lower upádhis, and no 
more indentifies himself with his lower nature than 
a rider identifies himself with the horse on which 
he is sitting. The contrast between an uncontrol- 
led man and a self-controlled man is very much 
like the contrast between a bad rider on an un- 
broken horse, and a good rider on a well-broken 
horse. In the first case, the horse rushes about, 
carrying his helpless rider, plunges violently, and 
gives his rider a bad fall; in the other case, the man 
sits easily, guiding the docile steed in any direction, 
galloping or standing still, leaping or walking, 
every motion of the ridér obeyed by the horse. 

So necessary is self-control, that the teachers of 
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morality are continually recurring to it, and enforc- 
ing it. Manu dwells on its necessity, and explains 
that action has three roots, and that control of 
each generator of action must be gained. 


TA Wetanauequ | ' 
“ Action is born of mind, speech and body.” 
Each of these, mind, speech, and body, must be 


brought under complete control, and then success 
is sure. 


AAV SY AAUS: TATU TANG WI | 
gear ARa gut Prawns @ =à d 
Aasiaa aAA ara: | 

~ A : c ° 
TAMAN gp dara aa: fais fures I? 

“He is called the holder of the Tri-danda in 
whose reason these are fixed—control of speech, 
control of mind, control of body.” 

“The man who lays this triple rule (over him- 
self) amidst all creatures, he verily dominates 
desire and wrath, and goes to perfection.” 

Of these three, control of the mind is the most 
important, as speech and action alike depend on 
the mind. Manu says again: 


Wat famieradna | Š 


1 Manusmriti, xii, 3. 
2 Ibid. 10. 11. 3 Ibid. 4. 
2I 
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“Let the mind be known as the instigator.” 


Once let the mind be brought under control, 
and all else follows, but here lies the great difficul- 
ty, owing to the extreme restlessness of .the mind, 
Arjuna placed this difficulty before Shri Krishna 
5,000 years ago: 


«ra f& aa: oma TATA eng zc | 
e 5. bes wf. " 
amt fad nep um quen | 
“ Verily the mind is restless, O Krishna, impe- 
tuous, strong, difficult to bend ; I deem it very hard 
to curb, like the wind.” 


And no answer can be given to this, save the 
answer given by the Divine Teacher : 

KATA Natal AAM mE WW 

SANA g RAT AMAT <t Uem Il ° 

" Without doubt, O mighty-armed, the mind is 
hard to curb and restless ; yet verily, O son of 
Kunti, it may be curbed by constant practice and 
dispassion.” 

Only long- "Continued effort and perseverance 
can bring under control this restless vigorous mind, 
and yet without this control man can never be 
happy. 


1 Bhagavad-Gítá, vi. 34. 
2 Ibid. 35. 
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zt adt facta AAN | 

adeat fara qup ANA i! 

“As often as the restless and unstable mind 
goeth forth, so often reining it in, let him place it 
under the control of the Self.” 

If this be done, then happiness is secured, so 


much so that Shri Krishna makes happiness Ba 
of the successful ee of the mind: | 


HUNG: Geared MAMANE: | 
WITH rudi MAA Il ° 
" Mental happiness, equanimity, silence, self- 


control, purity of nature—this is called the aus- 
terity of the mind." 


But the most disturbing part of man's nature is 
his desires, ever-craving, never satisfied. ‘In fact 
the more they are gratified, the fiercer they grow, 


A AIG BA BAAN AeA | 

lag aera ya UTR I! ° 

" Desire is verily never quenched by the enjoy-. 
ment of objects of desire ; it only increases further 
as fire with butter.” 

To bring the senses under control the mind must; 
be used, else will a man ever r be restless and 1 uneasy. 


1 CAMS Gita. vi. 26. 
2 Ibid. xvii. 16. 
3 Manusmriti. ii 94. 
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He must learn to use his mind to control his senses, 
for through the senses come his chief temptations. 

And every sense must be brought under control ; 
for one uncontrolled sense may play havoc with the 
mind : ! i 

garai R acat TANANAN | 
qaem eva sai arga I ' 

“ That one of the roving senses which the mind 
yieldeth to, that hurries away the understanding, 
as a gale (hurries away ) a ship on the waters.” 

Manu also lays stress on the danger of allowing 


even one sense to slip away from control, using a 
very graphic symbol : 


immi g Aas Wah und ema | 
edi ser wid war zà: TANIRA UC 


* If one sense of all the senses leaks, then under- 


standing leaks through it, as water from the leg of 


the water-skin,” 


One open passage is enough to allow all the 
water to pour out from the water-skin of the water- 
carrier ; and so one uncontrolled sense is opening 
enough for man's understanding to flow away from 
him. 


The mind, then, is to be brought under control, 


1 Bhagavad- Gítá. ii. 67. 
2 Manusmriti. ii. 99. 
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and is to be used to control the senses. Jn the 
Kathopanishat, the mind is therefore compared to 
the reins with which a driver pulls in, guides and 
controls his horses, the horses being compared to 
the senses, which run away with the body and 
the Jivátmá, who dwells in the body ; 
sara tire te adit cada g | 
ate S aa fate aa: TATA a EI 
TANNA TATA Tay MALTA | 
ATAPA MANGAN: I 
TETAAN ES E P ETE HAM AAT | 
AARIA a SSA Eu ATTA: | 
ag ara wala BHA ATT GAT | 
TATAHAN TAA ATA TT ATTA: Il 


TAAT WW: | 

al saa: qreumta aT: wm quu l ' 

“Know the Self as the occupant of the car, the 
body verily as the car. Know indeed the reason 
as the charioteer, the mind as the reins. 

“The senses are said to be the horses, the objects 
of the senses the field for them. The Self, joined to 
the senses and the mind, is the enjoyer—so say the 


wise. 
* He who is unwise, with the mind ever unap- 


1 Kathop, iii. 3—6, 9. 
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plied, of him the senses are uncontrolled, like the 
bad horses of the charioteer. 

“ He who is wise, with the mind ever applied, 
of him the senses are controlled, like the good 
horses of the charioteer. 


“The man whose charioteer is wise, whose 
mind-reins are used, he only travels to the end of 
the road, to the highest abode of Vishnu." 


Manu uses the same imagery : 

seat faacat ferzreqerfes | 

aaa euuauíasraedqa qms t^ 

* The wise man should make effort to control 


the senses running amid the alluring objects of 
sense, as the driver the horses." 


Recounting the five organs of sense and the 
five organs of action, Manu declares that the con- 
trol of the mind includes the control of these : 

WHEN AA AA CAVVA AAA | 

afenfzs faa waa: user TAT l ° 

“ Mind is to be known as the eleventh, belong- 

ing by its nature to both; in conquering this, the 


two sets of five become conquered.” 


The control of speech consists in making it 


1 Manusmriti, ii. 88. 2 Ibid, 92. 
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respectful to superiors, courteous to equals, gentle 
to inferiors, and we shall return to this in studying 


the special virtues. For the moment we may leave 
it with the general description of right speech : 


Sr3mirent asa Ue Hated < od 
amena WA ASAT AT Www d 
* Speech causing no annoyance, truthful, plea- 


sant and beneficial, and the repetition of the Vedas, 
this is called the austerity of speech." 

And Manu remarks : 

ae en 3 ne e s ^ 

asar [eer AT grege Aaa: Pat: | 

dig a: TIANG UD ue um d 

“ All things are governed by speech: speech is 
the root, from speech they originate ; that man 
verily who is dishonest in speech, he is dishonest 
in all." 


Thus important is speech said to be. 


The control of the body is similarly summed 
up by Shri Krishna: 

aq spes TA MARTA | 

adakan A MC <q Tera d^ 

“Worship of the Devas, the twice-born, the 
gurus. and the wise, purity, straightforwardness, 


1 Bhagavad-Gítà, xvii. 15. 2 Mamusmpiti, iv. 256. 
3 Bhagavad-Gítá. xvii. 14. 
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chastity, and harmlessness, are called the austerity 
of the body.” 


Control such as this produces a balancing of the 
mind, calmness, quiet and contentment. 


The secret of self-control has been said above 
(see ante p. 322) to be Abhyása and Vairágya, 
“constant practice and dispassion.” The second 
word is especially significant, and the whole 
statement should be studied in the light of the 
shlokas quoted from the Kathopantshat. Buddhi, 
the Pure Reason, is there said to be the charioteer, 
in whose one hand are grasped the many-branch- 
ing reins of Manas. Buddhi is, as has been said, 
the faculty which recognises and realises the Unity 
of the Self, as Manasis that which cognises the 
many-ness of sense-objects. The owner of the 
car, the Jivàtmà, should make sure that Buddhi 
drives his car, and then the reins and the horses 
will be well managed. ' 

Now the student who wishes that Buddhi 
should thus drive his car, should constantly dwell 
on the fact of the Unity of the Self, 


qr: TALITATASM ARAN | 
arag aa: Heat a aaa ren | 
adt adt NATA HATA EITE i 
qaradi Frrzpaaruemg spud l ' 


1 Bhagavad-Gftá. vi. 25, 26. 
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"Little by little let him gain tranquillity by 
means of Buddhi controlled by steadiness ; having 
made Manas abide in the Self, let him not think 
of anything. 


“ As often as the wavering and unsteady Manas 
goeth forth, so often, reining it in, let him bring it 
under the control of the Self.” 


This is the Abhyása that he needs. This 
Abhyása will naturally strengthen Vairagya, the 
absence of desire for personal and selfish ends. 
Whenever he sees a desire for such personal and 
selfish ends rising up within himself, he should at 
once call up before his mental view the injury 
that he is likely to inflict on others by its indul- 
gence, the evil consequences to himself in increas- 
ing selfishness, and the whole series of disturbances 
which will flow from his selfishness to the common ` 
life of the society to which he belongs. By pictur- 
ing to himself the consequences of selfishness in 
his own life and in those of others, and by study- 
ing the illustrations of them given in the Purdgas, 
he will gradually strengthen his power of self-con- 
trol, and will establish himself in that constant 
mood of righteousness and performance of duty so 
unceasingly inculcated in the sacred books. 


For that Righteousness, and righteousness only, 
should be followed is reiterated again and again: 
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HAWA au at fe aeu AMAT TAH | 
~ are 6 A 

Ranana at trea rere Gaara ti 
a dicate uHa aa saa fuu | 
TIAA WA TAAT | 
maA a aa: Heater ate | 
MAUT ANAA mise mee d 

“ The man who is unrighteous, or he who (gains) 


wealth by falsehood, or he who ever delights in 
injuring, never obtains happiness in this world. 


“Although suffering by righteousness, let him 
not turn his mind to unrighteousness; he will 
behold the speedy overthrow of the unrighteous, 
of the sinners.” 


“ Unrighteousness, practised in this world, does 
not bear fruit at once like a cow; slowly re-acting, 
it cuts off the very roots of the doer.” 


In a sense, righteousness is truth; its special 
significance may be said to be the desire to do 
what is right, the desire to give every one his due, 
the desire always to find out the truth and act 
according to it rather than according to anything 
else. | 

To do righteousness is to gain a companion 
that never fails a man, and when all else deserts 
him this faithful companion will remain, will cling 


1 Manusmriti, iv. 170—172 
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to him through death, and clothe him wlthglory in 
the world beyond the grave. Manu writes here- 
on as follows:— 


aa an: drg agar gaat: | 
TAREA EE GIO RETT N 
mga fe aera (aar ata = faga: | 
+ gaa A aa ARa Hae: d 
Ch IMA STTS Up IATA | 
TA SAYS pedi Ta < ozund | 
gaa xg Were fu! 
Aga aream ata TATAHAN |! 
anai aga fea fuae: | 
uiur f aga TATA geara |! 
«dari get quer TAA | 
ah ATENG WIeded CATAL l! ' 
“ Giving no pain to any creatures, let him slowly 
build up righteousness. like white ants their hill, 
that it be to him a companion in the world beyond. 


“Nor father, nor mother, nor son, nor wife, 
nor kinsfolk remain to accompany him to the next 
world; righteousness alone remaineth. 

“ Alone each being is born; alone verily he dies; 
alone he enjoys good deeds; alone also the evil. 


“ Leaving the dead body on the ground like a 


1 Manusmriti. iv. 238—243, 
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log or a clod of earth, the relatives depart, with 
averted faces ; righteousness alone followeth him. 


“ Therefore, to gain an unfailing friend let him 
ever gather righteousness ; with righteousness as 
companion he will cross over the darkness, difficult 
to cross. 


“It rapidly leadeth the man who is devoted 
to righteousness and has destroyed his sins by 
austerity, to the world beyond, radiant and clad ina 
celestial body. ” 

This insistance on righteousness as the only 
way to happiness in this world or in any other is 
characteristic of the Sanatana Dharma, whose very 
heart is duty, as justice is its key-note and 
unalterable law its life-breath. A man obtains every 
thing that he has duly earned, neither more nor 
less; everv debt must be paid ; every cause must 
be followed by its effect. 

The virtue of Content springs from a full recog- 
nition of this fact, and it is itself the root of happi- 
ness, a virtue which every student should endea- 
vour to work into his character : 


Galt WCHTeumpG Gat erdt Aad | 

danga fe ga gaga fava: i? 

“Let one who desires happiness be controlled 
and take refuge in perfect content; content is 


1 Manusmriti, iv. 12. 
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verily the root of happiness, the opposite is the root 
of sorrow." 


The contented man is happy under the most 
unfavourable circumstances, the root of his happi- 
ness being in himself; whereas the discontented 
man finds food for his discontent, however favour- 
able his circumstances may be. There are always. 
some who are superior in position to, more wealthy,. 
more fortunate than ourselves, and hence reasons 
for discontent may ever be found by the unwise. 
To be satisfied with what we have because we have 
our due is true wisdom, and all dissatisfaction is 
folly. 

We have spoken of virtues as bringing about 
harmonious relations between Jivatmas, but it must 
not be thought that this excludes the above virtues 
which at the first glance seem chiefly to concern their 
possessor, and to aid his own general evolution. 
For when carefully considered, it will be found 
that these so-called personal virtues react upon 
the happiness of others, though in a way not 
immediately apparent. Life, evolution, virtue and 
vice, duty—all these things would be impossible 
with only a single Jivatma in existence. The 
idea of a community is inseparable from the ideas 
of these, A so-called duty to self, or a personal 
virtue, is also ultimately a duty to another, a giving 
of some help or a saving of some inconvenience: 
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to others. For instance if we are unclean, we inevi- 
tably make our neighbours uncomfortable when we 
«come into contact with them. When a man says to 
another : * You owe it to yourself to do so and so,” 
he really and instinctiveiy means: “You owe this to 
the evolution of humanity generally as connected, 
by the unity of the Self, with the evolution of your 
individual self" For the evolution of one Jiva 
is inseparable from that of other Jivas, and helping 
or hindering our own progress is also directly 
or indirectly helping or hindering the progress 
of others. An unclean or slovenly man injures 
himself primarily and his fellows secondarily, by 
lowering the general ideal and influencing their 
lives indirectly if not actively. 


The duties to Devas, Pitris, Righis, men and 
animals were mentioned in Parts I and II, and we 
need only add, ere turning to our duties to human 
beings, that our general attitude should be that of 
Hasmlessness. 

seem quit aa: * 
* Harmlessness is the highest duty,” taught Bhish- 
ma. | 

Manu also says :— 

amaa yar Hartera AAA | 

qeu TENGAH wa area maa I ' 


E Mahabharata. Anush&sana Parva. cxiv, 
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“For the twice-born man from whom no fear 
arises to any living creatures, for him, freed from 
the body, there will be no fear from any." 


Íshvara is just, and the harmless man is harmed 
by noue. The Yogi can wander without danger 
among wild animals, because his heart is full of 
love and he is a source of danger to none. Once 
again says Bhishma: “The slayer is slain," but the 
man who slays none will himself be slain of none. 
For the harmless man, full of love to all creatures, 
sees the Self in each and regards each as part of 
his own body, and such a man is the “friend of 
all creatures," and is safe wherever he goes. 


We have seen that by sacrifice only we can 
establish harmonious relations amongst all beings, 
and the establishment of harmonious relations, as 
we have seen, is the very essence of our evolution. 
Man cannot be selfish. The world is not for one 
man alone. He may think in his own way and 
act in his own way. But if he does not conform 
himself to the Lord, the word of [shvara, the sacred 
Pranava, woe falls on him and misery becomes his 
lot. Through the repeated teachings of misery 
his obstinate selfishness is removed, and he be- 
comes harmonised with the whole universe. 


Let the student bear this principle in mind 


l Manusmpiti. vi, 40. 
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CHAPTER VIII. 
VIRTUES AND VICES IN HUMAN RELATIONS. 
THOSE IN RELATION TO SUPERIORS. 


We may study the virtues and vices as the out- 
growths from love and hate. Love prompts us to 
make sacrifices, to limit, to restrict ourselves, to 
subordinate ourselves to the common well-being. 
This love emana:es from the Self within, is an 
aspect of Bliss, and makes our duty a work of love, 
our sacrifice a pleasure. | 


Emotions in their early rushings forth transgress 
the law, forthe law is not known. But when the 
law is known and realised, when Chit and Ananda 
combine, when the emotion proceeds from a dis- 
criminating Self-centre, when still later, the Self- 
centre becomes a universal centre, every emotion 
becomes a virtue, every emotion becomes a voice 
of the divine. 

As love underlies every virtue, so hate underlies 
every vice. For union is law, separation is against 
the law; harmony is evolution, disharmony is the 
opposite of evolution. 
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If love prompts our mutual relations, we na- 
turally and readily make sacrifices to render those 
relations harmonious and blissful. 


Now in considering virtues and vices in human 
relations, we may classify them as those called out 
in relation to Superiors, in relation to Equals, and 
in relation to Inferiors. 


The natural superiors of a man are: God; the 
Sovereign ; Parents; Teachers; the Aged. 


There may be what may be called “ accidenta 
superiors "— persons who are on a level with a man's 
parents and teachers, and persons above him in 
intelligence and morality, towards whom he would 
exercise modified forms of the virtues now to be 
considered. But such adaptations are readily 
made, and need not change our classification. 


The love-emotion directed to God will show 
itself as the virtue of Reverence, carried to its 
highest degree. This will primarily express itself 
“in worship, and secondarily in treating with res- 
pect all ideas about God, all things connected with 
His worship, sacred places and sacred objects 
Reverence being due to a sense of His infinite 
superiority, attracting love by virtue of His’ sup- 

reme wisdom and compassion, it will naturally be 


] There is no order of superiority intended here ; the Shastras 
give different orders. 
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accompanied by Humility, the willing recognition 
of comparative littleness, unassociated with pain 
and coupled with the readiness to submit to 
guidance ; by Faith in and therefore Submission, to 
His wisdom ; and by Devotion and Gratitude res- 
ponding to His compassion, leading to complete 
Self. Sacrifice in His service. The steady culti- 
vation of these virtues, the fruits of love directed 
to God, comprise our duty to Him: Reverence, 
Humility, Faith, Submission, Devotion, Gratitude, 
‘Self-Sacrifice. 


There are many examples of great devotees in 
the Hindu books, men who showed out these virtues 
to the fullest extent, and have set examples of loveto 
God which should be studied in order that they may 
be imitated. Bhishma's noble hymn to Shri Krighna, 
uttered as he lay wounded on the battle-field, and 
which drew Shri Krishna to his side, should be 
carefully read and thought over. ! 


Prahlada, triumphant by devotion over all at- 
tacks, prayed: “In all the thousand births through 
which I may be doomed to pass, may my faith in 
Thee, Achyuta, never know decay. May passion, 
as fixed as that which the worldly-minded feel for 
sensual pleasures, ever animate my heart, always 
devoted unto Thee.” 2 


1 Mahabharata, Shanti Parva, xlvii, 2 Vishnu Purána. I. xx. 
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Of such devotees Shri Krishna says: 
werniaeg ni ur tat ANANTA: | 
HRANA SICH JAMAN di 
aad TAAT At Was Gut | 
angian at aman fermer sure I 
JAANA Beat TAN AAA | 
ana geredet ToT Pquadupe N 
“Verily the Mahátmás, O Partha, sheltered in 
My divine Prakriti, worship with unwavering mind 
having known Me, the imperishable source of 
beings. 


p Always glorifying Me, strenuous, firm in 
vows, bowing unto Me, they worship Me with 
devotion, ever harmonised. 


“Others also, sacrificing with the sacrifice of 
wisdom, worship Me as the One and the Manifold 
everywhere present.” 


And Again: 

sri WALA KAT AA: BA wadd | 

aia mem usta Wi get wr th 

AGA ARAM TATA: WITH | 

merasa at Ha gaia a wala = ll 

aui aduer asai jagen i 
== sfzaa d agaia au 


4 E Gf: @ ix. 13—15. | 2B Bhagavad- Gita. x. e $—10.- 
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“T am the Generator of all; all evolves from 
Me ; understanding thus, the wise adore Me in rapt 
devotion, 

* Mindful of Me, their life hidden in me, illumin- 
ing each other, ever conversing about Me, they are 
content and joyful. 

“To these, ever harmonious, worshipping in 
love, I give the Buddhi-Yoga by which they come 
unto Me." 


The cultivation of devotion is by meditating 


on the Object of devotion, by worshippiog Him, 


by reading about Him, and by listening to, talking 


to and associating with those who aie superior in 


devotion. In this way devotion increases. 


X gp aay Hay iA rere Wem | 

waaay anre nf epp Spe || 

Aa AAA EIC CRI | 

wana A ferrara Weise l ' 

“Those verily who, renouncing all actions in 
Me, and intent on Me, worship meditating on me 
with whole-hearted Yoga, 

“These I speedily lift up from the ocean of 
death and existence, O Partha, their minds being 
fixed on Me.” 


1 Bhagavad-Gita@ xii, 6—7. 
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of devotion, for we always readily desire to yield 
where we recognise and love the superior. Wisdom 
and compassion invite submission, for the wisdom 
will choose the best, and the compassion the least 
painful, path for us. Where wisdom and compas- 
sion are perfect, as in God, complete submission is 
the natural answer; and when all the events of 
life are seen as under His guidance, they can be 
accepted cheerfully and contentedly. The attitude 
of man in this respect to God should be that of a 
loving child to a wise and tender Father, carried 
to a far higher degree, 


tarna stat RTT ara fra: | 
Wat... fara: Ber Te l ' 

“Tam the Father of this universe, the Mother, 
the Supporter, the Grandsire, the Husband, Home, 
Shelter, Lover." 

Towards such a One gratitude springs up, ever 
increasing with increasing knowledge ; and self-sur- 
render, self-sacrifice, is but the culmination of 
reverence. By daily offering of all our acts to 
God, the spirit of self-sacrifice is cultivated, and as 
it becomes perfect the lower self is conquered and 
the Supreme Self is seen. 


GRU ATLAS usen TTA Aq i 
Lan ka 
gwqeafa mia depewr AINA l! ° 
mc kakak s. coc c teen 
1 Bhagavad- Gftá, ix. 17—18. ° Bhagavad- Gita. ix, 27. 
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* Whatsoever thou doest, whatsoever thou eatest, 
whatsoever thou offerest, whatsoever thou pivest, 
whatsoever thou doest of austerity, O Kaunteya, 
do thou that as an offering unto Me." 


As these virtues are the branches of Reverence 
springing from love, so do corresponding branches 
of vices grow out of Fear, which springs from hate 
in the presence of a superior. A constant attempt 
is made to belittle the superior, to pull him down 
to our own level, so that we may no longer have 
reason to fear him. For when we are in face of a 
superior whom we regard as an enemy, we are 
naturally inclined to dread the exercise of his 
power, which we feel ourselves unable to resist, 
and welong to lessen this hostile power or to 
escape from its reach. 


The hate-emotion directed to God shows itself in 
attempts to lesson the feeling of his greatness, to 
diminish the recognition of His powers.  Z7reverenuce 
is the commonest vice of this class, flippant careless 
speech and manner about sacred objects and sacred 
places, foolish jokes and idle laughter in speaking 
of the religious beliefs of others. This passes on 
into the vice of Profanity in coarse natures, and 
both are destructive of the finer emotions and 
should be sedulously guarded against. This dull- 
ing of the finer emotions leads on to complete 
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alienation from religion, for God can only be 
reached through these finer emotions and by the 
virtues we have seen to be the offspring of love; 
and as a man is driven further and further away by 
the repellent action of hate, he loses all sense of 
the divine. Presence, and often lapses into entire 
ethical unbelief, which leads to evil living. 


SUHCIHHÍAE q SUTQUECHIESUA ' 
“ The universe is without truth, without basis, 


without God, they say.” 


Reverence to the Sovereign, the head of the 
State, comés naturally after Reverence to God, the 
representative of whose power, justice, and protec- 
tion he is on earth, if he be a true King, intent on 
the welfare of his subjects, always subordinating 
and sacrificing his own personal comforts and 
interests to those of his people, as did the ancient 
divine Kings, who give us the ideal of Kingship. 
The virtues spoken of above should be repeated 
in a lesser degree, in a subject’s relation to his King, 
The virtues of Loyalty, Fidelity and O*edience are 
those which make a good subject, and the necessity 
of these for the prosperity of a nation is strongly 
insisted on. Manu says that the King was made 
by God to protect the world, and was made of 
particles taken from Indra, Vayu, Yama, Sürya, 


1 Bhagavad- Gftà. xvi, 8. 


n tw 
s ¿3 ka ERA NE Q a mas 
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Agni, Varuna, Soma and Kubera. As Indra, he is 
to shower benefits on his kingdom; as Váyu, to 
know all that goes on ;as Yama, to control his 
subjects; as Sürya to take taxes; as Agni,to be 
full of brilliant energy; as Varuna, to punish the 
wicked ; as Soma, to give joy to his subjects; as 
Kubera, to support his people. Bhishma's dis- 
course on the duties of King and subjects is most 
instructive ; the King is to stand as God to his 
people, he being their protector and the guardian 
of all? 

The Itihása are full of statements as to the 
blessings enjoyed by a loyal people ruled over by a 
good King. 


As loyalty is insisted on, so are the correspon- 
ding vices of Disloyalty, T*easom and Rebellion 
condemned, and the miseries are described of king- 
doms that are a prey to anarchy. 

Closely attached to the virtue of loyalty is that 
of Patriotism, in which the country ts thought of 
as a collective whole, a living individual, to whom 
service is due. The King, in fact, is the embodied 
Majesty of the Nation, and loyalty to him grew 
out of patriotism of the purest kind. Patriotism ts 
a virtue that has its roots in several emotions; it 
srows out of veneration for the past of the country, 


1 Manusmriti, vii. 3, 4, and ix. 303-311. 
2 Mahábhárata. Shanti Parva. lvi-xci. 
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admiration of its saints, heores and warriors, its 
great men of every kind, of its strength, power and 
splendour ; it identifies itself with the country by 
sympathy, feeling its joys and sorrows, its succes- 
ses and reverses, its prosperity and adversity, as its 
own; it loves its natural beauties, and rejoices. 
in its artistic and mechanical triumphs. The 
motherland, the country as a whole, is looked 
up to as an ideal, as an object of reverence, to 
be served and worked for above and beyond all 
else. Though, asa whole, the country is greater 
than the patriot, the patriot has the power of help- 
ing his country by his service; he gladly sacrifices 
ease, comfort, wealth, life itself, on the altar of 
his country. As a tender father seeks the sood 
of his family so the patriot seeks the good of his 
land, and puts its interests before his own. The 
virtue of Public Spirit is but another name for 
patriotism, and the public- -spirited man is the 
man who will exert himself for a public object 
even more earnestly and diligently than for a pri- 
vate one. The very expression "public spirit " 
instinctively embodies the truth that has been re- 
ferred to so often as the very basis of morality— 
the Unity of all. Public spirit is the common 
spirit, the spirit of all the public, the spirit which is 
one in all the public; and the public-spirited man 
is he who—consciously or unconciously—realises 


Bus vA 


the oneness of the Self in all the members of that 
public to which he belongs ; who feels that the good 
and the evil of each are the good and the evil of all 
the members of that public, and who acts according- 


ly, endeavouring to ameliorate the conditions of life 
for all. 


As in the case of virtues and vices towards God, 
so in the case of virtues and vices to the State and 
its Ruler, it must be borne in mind that no man 
can free himself from the duty of incessantly en- 
deavouring to base his mental attitude and his 
outer actions on the best reason he.can reach up 
to,nor can he free himself from responsibility 
for acquiesense in flagrant injustice, or for allowing 
himself to be carried away by any mere public 
opinion which he knows to be wrong, or has not 
taken the trouble to test, although feeling that its 
accuracy is doubtful. There is a false loyalty— 
the lip-loyalty of the flatterer—which is far more 
dangerous and sinful than the apparent opposition 
of the honest counsellor, who gives unpleasent but 
wholesome advice, and there is a false patriotism 
that merely truckles to the prejudices of the 
ignorant, 

GAM: quur TAA, Aad AAT: | 

saza a arasa AMI Hare qon od 

“Easy to find, O King! are the men that 


1 Ramayana, Vl. xvi. 21. 
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always speak the words that please. Difficult to 
find are the men, both those that hear and those 
that speak (gently), the words that are not pleasant 
but wholesome." 


These virtues of patriotism and public spirit, 
directing the mind to ends beyond those of the 
personal separated self, are enlarging and eanobling 
to the character, and train the man to see a larger 
Self, and so to make some progress towards the 
recognition of the ONE. The public-spirited 
patriotic man is nearer to God than the man whose 
interests are restricted within a narrower area, and 
gradually he will widen out from love of country 
tolove of humanity. Happy is the land whose 
sons are patriotic ; she is sure to rise high amid the 


nations of the earth. 


We have now to consider the duties owed to 
Parents and Teachers, who also stand as Superiors. 
These will include those that are shown to God 
and the King, and we may add to them the virtues 
of Gentieness, Trustfulness and Teachableness. 
Perhaps no virtues are more strongly insisted on 
than those that a child owes to his parents and 
teachers, and down to the present time none are 
more characteristic of the true Aryan. 


4 nra atri EY Wd quu | 
a aer ANG: siwar Ha UI UIN di 


ziy 
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aaa Ai TATUS aA Aa | 
asa fg gly ag: aa ward Il 
awi AAT JAT Wa aq Wed | 
v ATASIJIIA ANAT ware I 
e qa fg Wal SATATA AT AAA: | 
a ga fg AAT ATA TREAT SAR: | 
TAAT TAA Tigran i 
dicun: saaga eue nid N 
ud AANE um xu AT WIE | 
Halzareg Edd TAAT KN PRAN d 
araga AAM AIA | 
aAa ier PME Safa ca: N 
fx qatqa Hei (Z geten GAN | 
Oy TH: WL: WÜURDIZTUHÜD Sea vd d! 
“The suffering which the mother and father 
endure in the birth of chlldren cannot be compen- 
sated, even in a hundred years. 
“ Let him do always what is pleasant to these 
two, and also fo the Acharya ; in the satisfaction of 


these three all ( the fruit of ) austerity is obtained. 


“ The service of these three is called the highest 


1 Manusmyiti. ii. 997—920, 232, 234, 235, 937. 


austerity ; without the permission of these let him 
not perform other duties. 


“For verily these are the three worlds and the 
three Ashramas ; these also are said to be the three 
“Vedas and the three fires. 


« The householder who neglects not these three 
will conquer the three worlds, and in a shining 
body he will rejoice, as a Deva, in heaven. 


< All duties are honoured by him who honours 
these three ; for him who does not honour these 
all rites are fruitless. 


* As long as these three live, so long let him 
not do ought else ; let him ever do service to them, 
intent on what is pleasant and beneficial. 


* In (honouring) these three all is achieved that 
should be done by man ; this is plainly the highest 
duty ; all other is called a lesser duty." 


Teachableness and obedience to the teacher 
are insisted on, and many rules were, given intend- 
ed to impress on the student the duty he owked to 
his preceptor. He was to be ever serviceable and 
careful not to offend, regarding the guru as his 
father in the highest sense. 


DT | 


STRATA Magy summa: far | 
daaen (Z fants Her ae =t ung d! 


“Of the progenitor and the giver of the know- 
ledge of Brahman, the giver of the knowledge of, 
Brahman is the more venerable father; for the 
birth of the Brahman in the Brahmana is verily 
eternal, both here and after death.” 


Only to the dutiful pupil was knowledge given : 
qa Tg AN WT MANG | 

eur genat (arat TATA l ' 

* Asa man by digging with a spade obtains 


water, so he who does service obtains the wisdom 


enshrined in his guru." 


“The vices which grow out of hate in relation 
to parents and teachers include, as do the virtues, 
those named under the relation to God and the 
King, and we may add to them those of Suspicious- 
ness, Cowardice, Falsehood, and Insolence. Where 
there is fear of one stronger than ourselves, sus- 
picion inevitably arises, the expectation that he will 
use his power for our injury and not for our .bene- 
fit. There is perhaps no greater poisoner of human 
. relations than constant suspiciousness—the suspi- 
cious nature—for it casts a false appearance over 
everything, distorts and exaggerates actions, and 


1 Manusmriti. ii, 206, 207. 
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supplies evil motives to the most harmless acts. A 
suspicious nature sees hidden malevolence every- 
where, and is always miserable because always 
afraid. Cowardice engenders falsehood, the put- 
ting on of a false appearance for the sake of pro- 
tection against a dreaded exercis? of hostile power. 
When we come to study the reaction of the emo- 
tions of one person on those of another, we shall 
see that oppression on the part of the strong leads 
to the growth of these vices in the weak, and 
that these are the vices characteristic of the slave 


and the down-trodden. 


Arrogance and superciliousness are attempts of 
the inferior to diminish the distance between him- 
self and the superior, and are the reverse of the 
virtues of humility and teachableness. They render 
impossible any happy and mutually beneficial rela- 
tion between parents and children, between teach- 
ers and pupils. ‘The sweet natural ties which grow 
out of the love-emotion are violently disrupted by 
these evil growths of the hate-emotion, and they 
destroy the peace and happiness of families, as, 
when carried to a higher degree, they destroy the 
prosperity of States and the influence of religion. 


The general attitude of the inferior to the supe- 
rior is summed up by Manu as being that which is 


shown to the teacher: 
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famiqesaaza faa ata: equi | 

MATAR Aas Baleares i 

ag geag aa aada Baraca ' 

“Such also constantly his conduct among teach- 
ers of learning, relatives, among those who hold 
him back from unrighteousness and give him 
counsel. 

* Among his superiors let him ever follow the 
same behaviour as with his teacher.” 


In cultivating the virtues and weeding out the 
vices above mentioned, the young man should not 
forget one important consideration. His parents 
are given to him by his prarabdha karma, while | 
this is not completely the case with his teacher, the 
element of present choice also entering into the 
latter relation for the most part. While therefore 
the duty of reverence and trust and submission 
without reserve, short of what involves the commis- 
sion of a positive sin, is desirable towards parents, 
even if they are not as loving and considerate as 
parents ought to be, that duty is influenced by cer- 
tain other considerations in the case of the teacher. 
The teacher is chosen either by the parents for the 
student in the days of youth, or by himself when 
he reaches years of discretion. In the first case, 
the authority of the teacher is the authority of the 


1 Manusmriti, ii, 206, 207. 
23 
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parents, delegated to him by them. If any doubt 
arises in the mind of the student as to whether 
that authority has been duly exercised, the student 
should’ at once consult his parents and abide by 
their decision. In the second case, should such a 
doubt arise, he must exercise his own judgment, as 
he did when first he chose the teacher, and if teacher 
and student duly understand their respective duties 
then the wisest and most useful course is for the 
student to say ` clearly and respectfully to his 
teacher: *Sir, there is such and such a doubt in 
my mind ; kindly remove it ;" and for the teacher 
to remove the doubt either by convincing the 
student of the rightness of the course adopted, or 
by altering that course, if indefensible. 

The above is important to bear in mind, as the 
abuse of authority and the misplacing of trust are 
unfortunately but too common in the world. In 
India especially, where the spirit of devotion to 
teachers is strong, having come down from the time 
when the teacher was a true teacher, there is 
exceptional danger of the misplacing of faith, and 
consequently there is exceptional need for preserv- 
ing a balance of ‘mind and for rejecting false 
claims, 

To the aged Rosin is ie virtue akiok should 
ever be shown by the young, and they should ever 
be regarded and treated as superiors, 
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TIRA Sup saa a Wurf i 

Ua TATA ANA TIAMAT sr a= | 

RA MUN Aenea ga: TAAT NAA | 

AAA AAT A FACATEMATTT | 

Maazagaer faa gu uu | 

aa dum TAA AT: WT up aaa d! 

“He should not take the bed or the seat 
belonging to a superior; and he who is occupying 
a bed or seat should rise and salute him. | 

“A young man’s pranas rise upwards when an 
old man approaches ; rising, and saluting, he again 
recovers them. 

“He who ever salutes and shows reverence to 
the aged, obtains an increase of four things : life, 
intelligence, fame and strength." 


And so again : 

afaarag Iai TIANA IRH | 
HAUSAMSEUAA "Ted: Wat Saag i ° 
“Let him salute the aged, let him give them his 


own seat, let him sit by them with folded hands, 
let him walk behind when they leave." 

This reverence to the aged is one of the most 
gracious virtues of youth and manhood, and one 
who shows it wins love and approval from all. It. 


1 Manusmriti, ii. 119—121. 2 Manusmriti, iv. 154, 
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is naturally accompanied with Modesty, a virtue 
which is a lesser degree of humility. 

That obeisance to the aged is even physically 
beneficial to the young man is hinted in the second 
of the shlokas above quoted. By one of the laws. 
of nature there is always a tendency towards 
equilibrium ; as heat radiates from the warmer to 
the cooler, so strength and vitality go out from 
the stronger to the weaker. It has been proved by 
ordinary medical Science that invalids draw vitality 
from the vigorous, the feeble draw life from the 
healthier and stronger, and a large portion of the 
cures effected by magnetism are due to this fact. 
In accordance with this law, the pranas of the 
young ‘move out towards the old and the feeble ; 
but when the young man rises and makes obeisance, 
he at once creates in the mind of the elder the 
mood of benevolence and of giving instead of taking, 
and this mood sends back those pranas to the 
younger man. | 

Good manners to a superior involve respect, 
modesty, truthfulness, readiness to render service, 
an absence of fear, suspicion and conceit. A youth, 
who shows those virtues will always meet with 
favour, and will enjoy many opportunities of im- 
provement in the company of his elders and supe- 
tiors. Such a youth is always welcome, and his 
elders will take pleasure in, helping and guiding 
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him, and giving him the benefi of their experi- 


ence, 


The vices which shew themselves in relation 
to the aged include those noted in connection with 
the other classes of superiors, and Disrespect and 
Conceit may be added. The latter vice is peculi- 
arly likely to arise, because the strength and vigour 
of the youthful body give it a physical superiority 
over the body of the aged, more obvious than the 
inferiority in experience and ripeness of judgment. 
Impatience is another vice that shows itself in this 
connection, the swift activity of youth being apt 
to chafe against the slowness of the aged. 


No virtues need cultivation more in modern life 
than those dealt with in this chapter, for in the 
rush and hurry of the present day, and the self- 
assertiveness that flourishes in a competitive civili- 
sation, these are the virtues most likely to dis- 


appear. 


Religious virtues have decayed with the growth 
of misunderstood scientific facts, and reverence and 
faith towards God have been depreciated as weak- 
ness and credulity. But religious virtues are the 
foundation-stones of a strong and manly cnaracter, 
and are found in history in heroes and not in base 
and degenerate men. 


Still more, perhaps, is visible the decay ofa 
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high-minded loyalty to the Monarch, and a patriotic 
fidelity to the State. This, as the student will 

earn from the careful study of history, is due to 
‘internal organic reasons, mainly the failure in duty 

to each other first of Rulers and then of the Ruled, 

after the divine dynasties of Kings were with- 
drawn, in order that humanity might be left to learn 
by painful experience how to stand on its own 
feet, with many falls and struggles, like an infant. 
The spread of general though superficial know- 
ledge, the growth, through bitter conflicts, of 
democratic institutions, and the passing of author- 
ity into the hands of a majority—in the absence 
of the wise and experienced, or because of their 
inability to take up their duties—have hidden the 
true rights and duties of the Sovereign from care- 
less eyes and minds. The one- -sided exaggeration 
of the instruments of administration—cabinets, 

councils, parliaments, republican senates and con- 
gresses-—has veiled the Governor, the King him- 
self. In the course of these experiments of huma- 
nity, there have arisen, in consequence of the mis- 
takes due to inexperience and selfishness, increas- 
ing poverty and distress, the strife of labour and 
capital, the growing disorganisation of society. 

The remedy for these lies in restoring right feeling 
between King and Ministers and Sabha and people, 
in restoring right feeling between all the limbs and 
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organs of the State, and in each and all performing 
their respective duties of protecting and ruling, 
advising, administering, and helping with loyalty, 
fidelity and. obedience; in restoring, in fact, the 
ancient system on a higher level, with fuller know- 
ledge, according to the law of cyclic growth. Per- 
haps it may be for Áryan youths, trained, up in 
the ancient virtues, to restore to modern life the 
ideal of the true citizen, and to set again the ex- 
ample of the true gentleman, pious to his God and 
loyal to his King and Country. rs 

That this may be so, it will be well to begin 
with the cultivation of these virtues in the family, 
where the Father and the Mother represent the 
superiors. The decay of reverence, obedience, res- 
pect and serviceableness to them is only too patent 
in modern Indian life. Here every youth can at once 
begin to copy the old ideals, and to restore in his 
own home the ideal of the perfect son. Eager 
attention to their wants, prompt and cheerful obe- 
dience to their wishes, frank confidence in their 
good-will, trustful reliance on their deliberate judg- 
ment—these virtues will lay the foundation of the 
strong, dutiful, orderly character that will make a 
good citizen and a patriot. 


In his relations to his teachers also, the student 
should strive to practise the appropriate virtues ; 
and different as are the modern conditions between 
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teacher and pupil from the ancient ones, yet the 
appropriate virtees might be cultivated, and the 


relation would then gradually again take on the 
affectionate intimacy of the older time. 


To the aged also, the Indian youth should show 
anvarying respect, consideration and readiness to 
serve, utilising his physical advantages to supply 
their weaknesses, looking on aged men as his 
fathers, on aged women as his mothers, and show- 
ing ever to them the loving duty of a son. 


Let, then, the young man study these virtues, 
and build them into his own character by repeated 
effort, earnest, deliberate and well-reasoned thought, 
and with reliance on the Divine Self. Then shall 
his own life be useful and honorable, and his 
motherland the better for his work. 


CHAPTER IX. 
VIRTUES AND VICES IN RELATION TO EQUALS 


We have now to consider how love and hate 
work out in the relations that arise between equals 
in the family and in society, binding them together 
or driving them apart accordingly as love or hate 
prevails. The relations between husband and wife, 
brothers and sisters, and between relatives of the 
same generation, those between friends, acquain- 
tances and members of a society of similar age and 
standing, give rise to emotions which are rendered 
permanent as virtues and vices, constantly active 
in the family and in the community. 

The virtues belonging to the family among those 
of the same generation are those which gradually 
lead the Jivatma to recognise his unity with others, 
and so prepare him for the recognition of the One 
Self in all. He finds himself surrounded by a small 
band of Jivátmás whose conditions, interests, hopes 
and fears are much the same as his own, with whom 
he enjoys and suffers, rises and falls, is prosperous 
and unsuccessful, from whom his own interests can- 
not be disjoined. As he practises the family virtues 
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and sees the happiness ensured by the practice, or 
as he falls into the family vices and sees the sorrow 
and discomfort arising from them, he gradually 
learns that to bring about general happiness he 
must treat all men as his brothers, as ‘members of 
one family, and that the miseries that afflict huma- 
nity all have their root in the neglect of the prac- 
tice of brotherliness. 

Affection, or love between equals, is the form of 
the love-emotion here to be cultivated. It will 
show itself in Kindness of thought, speech and 
action. Kindness of thought is at the root of 
kindness of speech and of action, and one who 
guards himself against all harshness of thought will 
not err in speech or in: act. We have already seen 
what great stress Manu lays on control: of speech, 
and sweetness, gentleness, of speech should be 
cultivated in all family relations as well as in those 
of the outer world:. 


qeu USAR YS AVIA A Aa | 

< Š aiaa argu Hea 
aTecga: EILAT STE + WCZTERHE | 
TANANAN ATA AAT FA agin N ' 

“ He whose speech and mind are pure and ever 


carefully guarded, he obtains all the fruit that is 
obtained by means of the Vedânta. 


1 Manusmriti. ii. 160, 161. 
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“Let him not, even though distressed, cut 
another to the quick (by his speech), nor meditate 
acts of h&stility to others; let him never utter the 
malignant word that disturbs (the mind of the 
hearer)." 

This injunction, addressed primarily to superi- 
ors in their intercourse with inferiors, covers all 
human intercourse, and is, perhaps, nowhere more 
needed than in family relations, where close know- 
ledge of the weakness of each is apt to barb the 
tongue to cutting speech. Again the right family 
relations are well sketched in the following: 


a TTA TATE a AAAI Say: | 
A sararsaqašra a ppt bask | | 


gêgaran aga | 
magagaan: || 

aranggsat areas TAT WAT | 
gar TIGAN faari A ema i ' 

*Let him not be aimlessly restless with his 
hands and feet, nor with his eyes, nor crooked (in 
his conduct), nor aimlessly restless with his tongue, 
nor meditate acts of hostility to others. 


“With the Ritvik, Purohita, Acharya, maternal 
uncle, guest, dependent, children, the aged, sick, 


1 Manusmriti, vi. 177, 179, 180. 


NES 
physician, kinsfolk, connexions by marriage, rela- 
tives," | 
“Mother, father, female relative, brother, son, 


wife, daughter, servant-folk, let him not enter into 
altercation." 


And, after recounting the different worlds with 
which the persons above-named are connected, as 
representing in the organisation of human society 
the position of the worlds in the organisation of 
the Brahmáuda, so that if a man be at peace with 
them he is at peace with these worlds, Manu con- 
cludes: 


WISI SHE: aa: (Tat wal Ga: STH AT: di 

Bal LA TIANA ST HIT TTH | 

qn arxa: GÊTAS WAT | 

“ The elder brother is the same as the father, the 
wife and the son are one's own body. 


* The servant-folk are one's shadow, the daughter 
is most deserving of compassion ; therefore, though 
slighted by these, let a man bear it ever undis- 
turbed." 


The right relation between husband and wife, 
between father and sons, and between brothers, is 
beautifully shown in the Réméyana in Shri Rama 
and Sit4, the four divine sons and Dasharatha, and 


1 Manusmriti, iv. 184, 185. 


[ 365 | 


the four brothers, Shri Rama, Lakshmana, Bharata 
and Shatrughna. These are the models a youth 
should set before himself, and he should shape his 
conduct on these. 


Of the good wife, Manu says :— 


TAU ALAM: FHT VERTAT: | 

jaa: Braet WÈT a fas Sed «TW | 

SEMAH MAE QT | 

Tae MHA: TAG ANAA N 

HAH TAHAN ZIEHT Tawar | 

TUWAN cam: frauen € | 

qa a ANAA ATANG | | 

ar agana «wi areata area i 

“There is no difference whatsoever between 
Shri (the Devi of Prosperity) and the wife in 
the house, who is the mother of the children, who 
brings good fortune, who is worthy of worship, the- 
light of the home. 

“ Of the bearing of children, the protection of 
those born, the continuance ot the world-process, 
woman is evidently the only source. 

“ Children, religious ceremonies, service, marital 
happiness, heaven for one’s ancestors and oneself, 
depend on the wife. 


* She who, ruling her mind, speech and body, 


1 Manusmriti. xi. 26—29. 
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wrongs not her husband, she obtains the (heavenly) 
world with her husband and is called by the virtu- 
ous a Sadhvi.” 


TATA quest SCD iÉ E | 
faar: TERAH WAT war ar angan i! 


e This is the extent of the man, his wife, himself 
“and his children ; Bráhmanas thus declare that the 
husband and wife are known as the same." 


This view of a family as a unit, as really one 
life, is the view which alone gives a sure found- 
ation for the family virtues, and the indissolubility 
of the marriage tie among Aryans grows out of 
this idea. Father, mother and children are one, 
and each should love the other as himself; what 
pleases one, should please all: what saddens one 

"should sadden all. All the virtues can be practised 
in the family, which is a little world in itself; the 
parents represent the superiors, the children among 
each other the equals, the children to the parents 
the inferiors. A youth who cultivates the virtues. 
in his home will be ready to show them out in the 
wider field of the world, and will be equipped for 
the duties of a good citizen. He can practise there 
al that he will require in his manhood, and 
develope all the qualities which will make him 
a faithful friend, an honourable, courteous and 


a a H —vəV— 


1 Manusmriti. ix, 45. 


[wer 
upright gentleman, a brave and unselfish patriot. 


Tender affection between brothers and sisters 
lies at the root of family prosperity, and we may 
see in the story of the Pándavas how this consoled. 
‘them in adversity and raised them finally to. the 
height of prosperity. 


Courtesy and Considertion for the feelings of 
others are enjoined as general principles of conduct, 
and noble bearing and manners have ever been 
held to be characteristic of the true Aryan. 
Thus speech must be true, but also pleasing: 

aa Seu Fara AAKAAAAAT | 
(Sd = aga FATT um eene 

wet him speak the true, let him speak the 
pleasing, let him not speak an unpleasing truth, 
nor speak a pleasing falsehood; this is the ancient 


) 


law. 


Of course, there are occasions when it is the plain 
and positive duty of the person concerned to tell the 
truth even though it be unpleasant, as when a per- 
son in authority rebukes or corrects a subordinate. 
But even in such cases he should speak gently, 
and such instances of special duty do not justify 
uncalled-for and rude language or sharpness, which 

only mar the due effect of the rebuke and prevent 


1 Manusmriti, ii. 138. i 
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its entering into the heart of the reproved. 


Good manners are very apt to be undervalued 
in modern times, partly because of the hurry and 
rush of modern civilisation, and partly from ignor- 
ance. But this undervaluing is a mistake. Good 
manners spring from a good heart and a gentle 
nature, and show kindness and refinement of 
character, They imply self-control and a sense of 
self-respect and dignity, and many difficult social 
situations, which cause quarrels among ill-mannered 
people, are passed through without any trouble or 
ruffle by the nobly maunered. Soft words, courte- 
ous gestures, pleasant smiles, dignified bearing, 
make social intercourse refreshing and a source of 
enjoyment, and the young Hindu should sedulous- 
ly cultivate the noble manners of the elder gener- 
ation, and thus sweeten the tone of modern society. 
Even gold becomes more beautiful by being refined 
and a noble and strong character is beautified by 
courtly bearing. 

Hospitality is a virtue on which great stress 1s 
laid, and the guest must ever be honoured as a 


Deva. 
AAA AAA ATATTAANTS | 
sat da qum amar fram | 
guia wash armas a uat | 
cara wat Wë AETA mare | 


| 369.1] 
AANA SATA: BA gata DEAT | 
HA MAIR Al ATEMAH TRT d! 

“Let him offer to the guest who has come a 
seat, water and food, hospitably according to his 
power, in accordance with rule. 

* Grass (for seat), room, water, and, fourthly, a 
kind word—these are never wanting in the houses 
' of the good. | 

* The guest sent in the evening by the (setting) 
sun mustnot be sentaway by the householder ; 
whether arrived at a convenient or inconvenient 
time, he must not remain in the house unenter- 
tained." 

That there was as much travel, with its bene- 
ficent results, in ancient India as there is now, 
when the means of locomotion were not so easy 
and rapid as they are to-day, was due solely to the 
general prevalence of this virtue, and the regarding 
of hospitality as an essential part of religion. The 
continuous pilgrimages from shrine to shrine and 
from city to city—with all their educative effects 
in broadening men's minds and experience, and in 
promoting affection and good-will between different 
and distant communities, by bringing them into 
familiar intercourse with each other—were only 
made possible by the generous provision of houses 


1 Manusmriti, iii. 99. 101, 105. 
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of rest, and of food and clothing, on an immense 
scale, by the voluntary hospitality and charity of 
the well-to-do. | 

— Uprightness, Fair Dealing, Trust, Honour, 
Straightforwarduess, Urbanity, Fidelity, Fortitude, 
Endurance, Co-operation—these are virtues which 
are necessary for happy and prosperous social life. 
Where these are found, the life of a community or 
of a nation is peaceful and contented, and men who 
show out these virtues in their characters make 
good citizens and lead happy lives. 

"Readiness to forgive injuries is a virtue necessary 
for peaceful living, for all, at times, do some wrong 
to another, moved by passion, or envy, or some 
other evil emotion. Readiness to forgive such 
wrong is a sign of a noble disposition, and Magna- 
nimity includes this readiness, as well as the large- 
heartedness which makes allowance for the weak- 
nesses of others, and takes a generous view of their 
motives and actions. 

Toleration is an allied virtue that may be prac- 
tised towards equals or towards inferiors—the 
recognition that the Self expresses itself in many 
ways, and that none should seek to force on another 
his own views or his own methods. Tolerance has 
always been a characteristic of Hinduism, which 
has never sought to convert men from their own 
faith, nor to impose on those within its own pale 
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any special form of intellectual belief. The variety 
of philosophic views embraced within its circle, as 
shown in the six Darshanas, testifies to the tolerance 
and wide-mindedness which have ever marked 
it. This tolerance is based on the belief in the One 
Self, and the reverent acceptance of the infinite 
variety of Its intellectual manifestations. Hence 
Hinduism has ever been permeated by the large- 
hearted toleration which is the very spirit of 
Íshvara; all are His; all paths by which men seek 
God lead to Him; as men walking from opposite 
quarters reach the same city, though walking in 
opposite directions, so men from all quarters, seek- 
ing God, meet in Him at last. It is foolish and 
childish, then, to quarrel about the ways. 


~ e - _¢ ^ 

«x FAT Al Weed dried WSIDETERM | 

Hu weig4ded AGA: DID Nt 

* However men approach Me even so do I 


accept them, for the path mén take from every side 
is Mine, O Pártha." 


Even when want of sufficient growth and know- 
ledge keeps men away from the higher and attach- 
ed to the lower manifestations of Deity, even then 
it is the One Ishvara who inspires their faith in the 
lower forms suited to their undeveloped intelligence, 

and it is He who gives the perishable fruit on 


1 Bhagavad-Gítd,iv, Il. 
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which their desires are fixed. ` 

FAATAITAI AT Sema 

d a faanateara STET AAA TAAT |i 

Gt at at at ag ww WEICH | 

awa depre Wal aaa Pauure-u I 

M aar sgat YHREACATTIAIAMaT | 

aqua SI da: Haraaa fafsareears il 

AAAA He AW ARAACIAAGTA | 

“They whose wisdom hath been rent away by 
desires go forth to other Devas resorting to various 
external observances, compelled by their own 
natures. 

* Any devotee who seeketh to worship with 
faith any such aspect, I verily bestow the unswerv- 
ing faith of that man. 

* He, endowed with that faith, seeketh the wor- 
ship of such a one and from him he obtaineth his 
desires, I verily decreeing the benefits. 

« Finite indeed the fruit ; that belongeth to those 
who are of small intelligence." 


A segra Ai asia STE | 
ast aaa wae TANGAN || 
ae R adama BiH A TATA T | 
a g aafaa acrearaseuates d ^ 
1 Bhagavad-Gítà, vii. 20—23. 
2 Bhagavad-Gttd. ix, 23—24. 
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“Even the devotees of other Devas who worship, 
full of faith, they also worship Me, O son of Kunti, 
though contrary to the ancient rule. 

“T verily am the enjoyer of all sacrifices, and 
also the Lord, but they know Me not in essence, 
and hence they slip.” 

Such is the noble and liberal teaching of Hindu- 
ism, and it should shape the thoughts of every true 
Aryan, so that he may never fall into the error of 
trying to belittle or injure any of the religions of 
the world. Let him be tolerant even to the in- 
tolerant, and thus set a good example. 

This tolerance of the religious beliefs, views, 
and Zoza fide opinions of others should not be mis- 
understood to mean toleration of and acquiescence 
in the active infliction of wrong by the wicked on 
the righteous and the innocent. A good man, 
while forgiving as far as possble wrong done to 
himself, should endeavour to set right—by gentle 
means at first, and, if these do not succeed, then by 
stern ones in accordance with the law of the land 
—all wrong inflicted on others, Such is the duty 
that Shri Krishna expressly laid upon Arjuna, with 
the whole weight of the wisdom embodied in the 
Bhagavad-Gité. Nor should any action be mis- 
taken for intolerance which is only of the nature of 
conselling or education, even though it be the 
education of public opinion, or constitutional and 
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sober endeavour to wean men from injurious ways, 
or a thoughtful discussion with the express 
. object of eliciting truth. What is condemned is 
only the bigoted pride which imagines. itself to be 
in sole possession of Truth, and would visit with 
punishment the slightest deviation from the course 
laid down by itself. | 

The vices which grow out of the hate-emotion 


when it prevails among equals correspond on the 
side of evil to the virtues we have been studying 
on the side of good. It may almost shock the 
student to see very common faults of character 
classed as the fruits of the hate-emotion, and yet if 
he thinks a little he will see that they have the 
marks of that emotion, as they drive men apart 
from each other, separating them and setting them 
in antagonism to each other, and that is clearly the 
result of the repellent force, which is Hate and not 
Love. | 
The opposite of Kindness is Harshness, which 
shows itself but too often in the family as Morose- 
ness, Sullenness, Irritability, and Peevishness—very 
common failings, and the destroyers of family affec- 
tion and peace. These faults bring dark shadows 
into the family circle, in strong contrast to the 
light spread by the kind and sunny temper, and’ 
are but forms of Anver, one of the root manifesta- 
tions of the hate-emotion. Manu classes anger and 
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E ness among the sins which are to be ally 
avoided : 


Aa agimat = quaeret * HUTT 
ad CATH a ara = Kaas EPI l! ` 


“ Let him avoid et censure of the Vedas, 
and slighting of the Devas, hatred, obstinacy, pride, 
anger, and harshness.” | | 
_. And this is natural, for these are sins which are . 
especially productive of misery, and probably most 
of the daily troubles of life which cause harassment 
and worry are due to anger in one form or another. 
It is classed by Shri Krishna ? with lust and greed 
as forming part of the triple gate of hell and as one 
of the ásuric characteristics.? The mind confused 
by anger is easily hurried into other sins, and it is 
one of the chief roots of crime. Impatience is one 
of its smaller manifestations, and the student who 
is intent on improving his character should be on 
his watch against even this comparatively minor 
form of his great enemy. The steady effort to be 
patient with, kind to, all, will gradually -eradicate 
from his character the fault of Anger. 


Harsh Fault-Finding, Backbiting, Slander and 
Abuse are the opposites of Magnanimity. They 
proceed from the same source as Irreverence, etc. 


1 Manusmrpiti. iv, 153. 
2 Bhagavad-Gítá, xvi. 21. -3 Ibid. 4. 
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The way to correct these faults is always to exa- 
mine whether the defect for which we wish to 


condemn another is not present in ourselves. As 
Vidura says to Dhritarashtra :— 


TAAT ura TAAT qas | 
SAN ACAATANT TAA a Teas I 


“Thou seest the holes of another, though 
- small as the mustard-grain, O King!; thine own, 
that are large as the Bel-fruit, even seeing thou 
ignorest !” 

Rudeness, Churlishness of bearing, a rough man- 
ner, are the faults which are the opposites of cour- 
tesy and consideration. They are exceedingly com- 
mon in modern days, and are spreading in modern 
India. They are signs of a coarse and vulgar nature 
which—uncertain of its own power and of the re- 
spect of others—tries to assert itself by loudness and 
to force itself on the attention of others, and it is 
thus always a mark of weakness. The gentle cour- 
teous bearing of aman conscious of his own strength 
and position contrasts with the rough rude manner 
of a weak man, unfit for the position he is in and 
trying to cover his unfitness by self-assertion. 

Crookedness, Unfairness, Deceit, Infidelity, Quar- 
velsomeness, Fickleness, Instability, are other com- 
mon faults which appar in the relations between 
equals, and cause many troubles alike in family and 
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social life. They all help to disintegrate families 
and nations, and men who have these vices are bad 
citizens, and sooner or later fall into well-deserved 
contempt and distrust. 

Vindictiveness and Revengefulness are the op- 
posite of the readiness to forgive, which we have 
seen is a part of magnanimity, and they perpetuate 
troubles, keeping them alive when they might die 
by forgetfulness. The wish to return an injury 
suffered by inflicting an injury in return is a sign of 
complete ignorance of the working of the law. A 
man who suffers an injury should think that he has 
inflicted an injury on another in the past, and that 
his own fault comes back to him in the injury now 
inflicted on himself. Thus he closes the account. 
But if he revenges himself now, he will in the future 
again suffer the equivalent of the revenge he takes 
on hisenemy. For that enemy will not be likely 
to think that he has been justly punished, and will 
nurse revenge again, and so the chain of claim and 
counter-claim will continue endlessly. The only 
way to get rid of an enemy is to forgive him; re- 
vengefulness stores up trouble for the future, which 
will inevitably come to the revengeful person, and 
the injuries we suffer now are only our own revenge 
coming home to ourselves. No one can wound us 
unless our own past places a weapon in his hands, 
Let a student remember this when some one injures 
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him ; let him pay his debt like an honest man, and 
have done with it. 

Intolerance is a vice which has caused immense 
destruction in the world, especially in modern times. 
Endless wars have been caused by men of one reli- 
gion wishing to impose their faith on men of an- 
“ other creed, and torrents of human blood have been 
shed in the name of God. Persecutions stain the 
page of history with blood and tears, and we may 
see a striking example of national ruin caused by 
religious persecution in the case of Spain, once the 
greatest of Western Powers, whose decay dates from 
the days when she slew by thousands the Jews and 
the Moors, and finally expelled the survivors be- 
cause their faiths differed from her own. 

Sectarianism, when it is bitter and quarrelsome, 
is a form of intolerance, and in modern India this 
subtle enemy of religion is undermining the ancient 
noble toleration of Hinduism. Sectarian bigotry 
divides Hindu from Hindu, and blinds them, by 
magnifying unessential differences, to the essential 
unity in which they are rooted. As men lose the 
spirit of religion and cling chiefly to its forms, car- 
ing only for the external ceremony and not even. 
understanding its meaning and the objects it is 
intended to bring about, they become more and 
more bigoted and intolerant, and split up into more 
and more numerous parties. Thus religion, which 
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should bind men together, is changed by intolerant 
bigotry into a disintegrating force. 

The remarks which apply to religious intoler- 
ance in India apply with even greater force to 
social convention in India as well as elsewhere. In 
India they have a special application because of the 
inseparable interblending of social customs with ' 
religious, so that the paltriest and most trifling cus- 
toms, having their origin in some temporary need 
on some special occasion, rapidly assume a deeply 
religious and permanent importance. 

The true Áryan must avoid intolerance and 
bigotry as he would avoid poison, and should re- 
member that it is utterly alien from the spirit of 
lis ancestral religion. He must look on all Hindu 
sects as members of his own family, and refuse to 
quarrel with or to antagonise any. And he must 
look outside the pàle of Hinduism, and see in the 
other religions that surround him rays of the same 
Spiritual Sun in which he himself is basking, and 
thus spread peace-over India, and make possible for 
her a united national existence. Let his religious 
watchword be “ Include,” not “Exclude,” since the 


Self is One. 


CHAPTER X. 


VIRTUES AND VICES TOWARDS INFERIORS. 


To complete the outline of the virtues and vices 
evolved in human relations, we must consider those 
which arise in a man’s ‘relation to his inferiors, | 
accordingly as he is ruled by the love-emotion or 
by the hate-emotion. The virtues in this case will 
come under the general name of Benevolence, the 
willto do good to those who are weaker than 
ourselves ; the vices will come under the general 
name of Pride, the sentiment which causes a man 
tolook down on others, and to do them injury, 
according to the activity of the hate-emotion in him 


Love showing itself to an inferior inevitably 
takes the form of Benevolence, and its commonest 
form is that of Compassion and Pity. Weakness, 
ignorance, folly, arouse in the man ruled by the 
love-emotion the desire to help the person who is 
at such disadvantage, by bestowing on him strength, 
knowledge, wisdom. Compassion at once springs 
up in him, as by Sympathy he feels the weakness, 
ignorance, and folly as though they were his own, 
and thus becomes anxious to remove them, to raise 
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the sufferer above them. From these virtues springs 
Beneficence, the active carrying out of the will to 
do good, the performance of actions expressive of 
the good-will felt. 


In the conduct of parents to their children we 
see these virtues brightly shown forth. The weak- 
ness of the child, its dependence and helplessness, 
awaken the tenderness of the parent, and he be- 
comes filled with compassion and pity for the little 
creature that is so unable to protect and support 
itself. These virtues express themselves in softness 
of language, caressing gestures, encouraging looks 
and smiles, so that the child may lose the feeling 
of its own littleness and feebleness, and may in 
effect share and direct the strength and skill of its 
elders, and thus supply its own deficiencies. Com- 
passion and pity seek, as does all love, to lessen 
the distance between itself and its object, to raise 
its object towards itself. It allays the apprehension 
which might arise in the inferior, in presence of 
strength greater than his own, by gracious aspect 
of Kindliness, expressing in every way that there 
is no reason for fear. Where it sees timidity and 
shrinking in the weak, it increases the outward 
manifestations of Gentleness, Softness and Sweet- 
ness, becoming the more gentle as the object of 
compassion is the more fearful and hesitating. 

The stronger, the older, those who are in any 
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way superior, should always remember to practise 
these gentle virtues towards the weaker, the yonng- 
er, the inferior in any way, and should especially 
bear in mind that their exercise is she more needed 
when the inferior shows any of the manifestations 
of fear, of the idea that the superior is a hostile 
power, likely to inflict injury on him. Power is so 
constantly used to oppress and to injure, that the 
first feeling of the inferior in the presence of his 
superior is apt to be one of fear, and it is necessary 
to remove this by a manifestation of love. | 

Compassion and Pity readily give rise to Pro- 
tection of the weak, whenever they are threatened 
by those stronger than themselves, and in protect- 
ing them Heroism appears, the cheerful risking of 
oneself for the;sake of a weaker. The Hero is the 
man who risks his life for the good of another who 
is in need of help, without grudging the cost. The 
name is most often given to the warrior who gives 
his life for his King and his country, or to the 
martyr who dies for his faith; but it is deserved 
equally by many an unknown man and woman, 
who in ordinary human circumstances sacrifices life 
or health for others—the physician or nurse, who 
dies, worn out by strenuous exertions in aid of the 
plague-stricken ; the mother, who rescues a child 
from death by ceaseless tendance, careless of her 
life and health, caring only to supply everything 
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that the babe needs; the bread-winner, who be- 
comes exhausted by excessive toil, sacrificing 
leisure, strength, health, that the weaker ones de- 
pendent on him may not feel the pinch of starva- 
tion. The heroic virtues—Courage, Valour, Endu- 
vance, etc.—have for the most part their root in 
Compassion and in a sense of duty to the weak, a 
sympathy with them in their sufferings and a desire 
to remove these sufferings ; they are most readily 
evoked in presence of the inferior in need of help. 
In fact, when they appear in the relations to superi- 
ors and equals, it is alwaysin connexion with the 
need of these persons, and the man showing the 
heroic virtues has something to give of which they 
are in want. It may be a King who, though occu- 
pying the position of a superior to his soldiers in- 
dividually, needs their help for the protection of his 
crown; or a brother who, normally equal, has a 
deficiency which his brother can supply at the 
moment; and so on. It still remains that the 
Hero is always the giver, and leaves in his debt 
those for whom he pours out his life or his posses- 
sions. Compassion, Protection, Heroism, are virtues 
that especially befit Kings and Rulers. 

Liberality is a virtue, again, which is called out 
by the presence of inferiors, and the readiness to 
give, the virtue of Charity, is one which has been 
placed by Hinduism in the very first rank. atag, 
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gift, has always been an essential part of every 
sacrifice, and the feeding and supporting of true 
and learned Brahmanas has been no less essential. 
By these rules men were trained to sacrifice part 
of their wealth for the benefit of others, and thus 
were led onwards to a true understanding and 
acceptance of the great Law of Sacrifice. 


Manu says: 

wadu a qa = fe galah | 

TSE Mat à Waa: saraq: U 

aras ferae TAARAH | 
qiga ada TAAT ate: | 

TRANG grai ANAA | 

seaeaa fe ani =a waa: IU 

“Let him diligently offer sacrifices and obla- 
tions with faith; these, if performed with faith 
and with rightly earned wealth, become unperish- 
ing. 

“ Let him always observe the duty of charity, 
connected with sacrifices and oblations, with a 
contented mind, having sought with diligence a 
worthy recipient. | 

* Something verily ought to be given ungrudg- 
ingly by him who has been asked, for a worthy 
recipient will surely arise who will save him from 
all (sins)." 


1. Manusmriti. iv. 220—228. 


fi ngan. 


The way in which charity should be done is 
very clearly laid down by Shri Krishna, who divi- 
des gifts, according to their nature, into sattvic, 
rájasic and támasic. 

aasa Afa aera stad sgan | 

al Bla A WA A aga alah wu | 

q*p AGTH WAGE Al gA: | 

aa a WHS det Uses RAR |! 

MINARI AUZIARI FIAN RU | 

BaHAAAA qq Z Zaw i 

“That gift given to one who does nothing in 
return, saying, ‘It ought to be given,’ at right 
place and time and to a worthy recipient, that gift 
is accounted sáttvic. 

“That verily which is given for the sake of 
receiving in return, or again with a view to fruit, 
or grudgingly, that gift is accounted rájasic. 

“That gift which is given at unfit place and 
time and to unworthy recipients, disrespectfully 
and contemptuously, that is declared támasic." 

That charity should be done with courtesy 
and gentle kindliness is a rule on which much 
stress is laid. We often read in the Itihása direc- 
tions to show careful respect in the making of gifts ; 
charity should ever be gracious, for even a trace of 


© Bhagavad- Gita, xvii. 20—22. 
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contempt or disrespect makes it, as above said, 
támasic. 

The idea of showing to weakness the same 
courtesy that is extended to rank and superiority, 
a tender deference and consideration, comes out 
strongly in the following shloka : | 


=o exp pesrea TATA wiegt fear: | 

MARTA A URA Gea Tal WW FT Il’ 

“Way should be made for a man in a carriage, 
for one who is above ninety years old, for a sick 
person, for one who carries a burden, for a woman, 
a Snátaka, a king and a bridegroom.” 

Similarly we find, when directions are being laid | 
down as to the giving of food to people in the due 


order of their position, preference over allis given 
to the weak ; 


Bala: gara vitat aT eTAT | 

qiatayat su Taal deafness i” 

“Let him, without making distinctions, feed 
newly-married women, young maidens, the sick, and 
pregnant women, even before his guests.” 

Another virtue which should be cultivated in 
relation to inferiors is what may, for lack of a better 


term, be called Appreciativeness, the full recogni- 
tion of all that is best in them. This recognition, 


1 Manusmriti, ii, 138. 2 Ibid. iii. 114. 
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generously expressed, has a most encouraging effect, 
and stimulates them to put out all their energies. 
The sense of weakness, of littleness, of inferiority, 
' tends to paralyse, and many a man fails simply by 
lack of confidence in his own powers. <A word of 
hearty appreciation gives the encouragement need- 
ed, and acts like sunshine on a flower, causing the 
whole nature to expand and glow. 

Patience is also most necessary in all dealings 
with.inferiors ; lesser ability generally implies less 
quickness of understanding, less power to grasp or 
to perform, and the superior needs to practise 
patience in order not to confuse and bewilder the 
inferior. With children and servants this virtue 
has special opportunity for exercise, and its exist- 
ence in the elders is peculiarly helpful and peace- 
making in the family. Strength should be used to 
help and support weakness, not to crush and terrify 
it, and “patience sweet that naught can ruffle” is 
a sign of a truly great and strong nature. Appre- 
ciativeness- and Patience are specially needed in 
parents and teachers. 

The vices that spring out of the hate-emotion to 
inferiors are of the nature of Pride, the sense of 
superiority in the separated Self, looking down on 
those below it, and desiring to still further lower 
them, in order to make its own superiority more 
marked. The character of a man filled with pride 
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is graphically described by Shri Krishna: 

ETAT AA ew Seem Sew | 
anesan 3 ANAN geram t 
siet AA ga: urgere ATITTALT | 
Ssatisqney nd fear së erreur l 

great saaan mt seat Stet WENT AAT! 
zu Seana Hua  ... sat 

“This to-day by me hath been obtained, that 


purpose I shall gain; this wealth is mine already, 
and this also shall be mine in future. 


“This enemy hath been slain by me, and these 
others I shall also slay. I am Íshvara, I am the 
enjoyer, I am perfect, powerful, happy. 

“Tam wealthy and well-born; what other is 
“there that is like unto me? I will sacrifice, I will 
give, I will rejoice.” 

Such a man. looking down on his inferiors, seek- 
ing only his own gain and his own advantage, 
will see in them only persons to be used for his own 
purpose. To them he will show the vices of Scorn, 
Contempt, Arrogance, Disdain, expressing in words 
and actions his sense of the distance between him- 
self and them. His own bearing will be marked 
by Aggressiveness, Self-assertion, Overbearingness, 
implanting dislike and hatred in those with whom 
MNA ae | 


1 Bhagarad Gita. xvi. 13—16. 
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hé comes into contact, unless they are thoroughly 
dominated by the love-emotion. If his inferiors 
possess anything which he desires, and he is able to 
deprive them of it without danger to himself, he 
may fall into robbery and murder; and he will use 
his superiority to oppress and enslave, The charac- 
ters of many such men may be studied in history— 
tyrants, oppressors, causing widespread destruction 
and misery, and thus sowing in the breasts of the 
oppressed the seeds of evil passions which sprang 
up into a crop of revolt, bloodshed and anarchy. 
Manu sternly condemns the Kings that fail in the 
«duty of protection :— r4 ae 

HESAVTSAT UA! AMATI ETT | 

NAM Ezra ATH AT esu! 

“ The king that punishes the innocent and puni- 
shes not the criminal, he goeth into infamy and 
hell,” 
“In smaller fashion these evils are reproduced in 
the family and in society, where the superiors 
show out the fruits of hate instead of love. The 
tyrannical father or master implants and fosters in 
his children and servants the vices of the oppress- 
ed, and creates the evils which he later endeavours 
in vain to destroy. 


Hauteur, Haughtiness, Reserve, are subtler forms 


— 


-1 Manusmriti, vii. 128." 
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of this same emotion, and work much mischief 
when they appear between those between whom 
cordiality, affection and openness alone should pre- 
vail. They should be very carefully guarded against 
by the student, when he comes to deal with 
those who are younger than he, or those towards. 
whom nature or circumstances place him in the po- 
sition of superior to inferior. He should ever re- 
member that the duty of the superior is to bring * 
the inferior up to his own level so far as is possible, 
and not to keep him inferior and constantly remind 
him ofany distance that there may be between 
them. If he make the mistake of following the 
latter course, the probable, nay the certain, result 
will be that he will drive the inferior either into a 
slavish cringing and timidity and nervousness, on 
the one hand, or rebellion, pride and contempt, 
on the other. But if he behave otherwise, and 
treat his inferior as his equal, then the probability, 
almost the certainty, is that the inferior will readily 
see his superiority, and treat him with due respect 
and reverence. It is they who selflessly help 
others to rise that are honoured, not they who de- 
sire aggrandisement for themselves. 


Let the student then remember in all his rela- 
tions with his inferiors to cultivate sympathy and 
compassion and active beneficence. If in the 
family he shows these virtues to the younger and 
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to the servants, in his later life in society and in 
the nation these virtues will still mark his charac- 

ter, and he wlll become a true philanthropist, a be- 

nefactor of his community and of his country. 


CHAPTER XI. 


THE REACTION OF VIRTUES AND VICES 
ON EACH OTHER. 


In order that a youth may understand how to 
Improve his own character and meet the difficulties 
and temptations which surround him, it is impor- 
tant that he should know how the virtues and 
vices of people react on each ‘other. By under- 
standing this, he will know how to be on bis watch 
against evil reactions, and how to promote the good 
both in himself and in others. . 


The general law is that an emotion—and the 
virtue or the vice that is its permanent mood— 
when exhibited by one person to another, provokes 
in that other a similar emotion, virtue or vice. An 
exhibition of love calls out love in response ; an 
exhibition of hate is answered by hate. Anger 
produces anger; irritation causes irritation; gen- 
tleness brings out gentleness ; patience is respond- 
ed to by patience. If the student will observe 
himself and his neighbours, he will soon discover 
for himself the reality of this law, and will see how 


the moods of people are affected by the moods 
they meet with in others. One ill-tempéred man 
will seta whole company jangling; one sweet- 
tempered man will keep everybody at peace. 

This is the general law, working among average 
people who are equals, in whom tbe love-emotion 
and the hate-emotion are both present and are 
about equally balanced.. When the people are not 
equals, but one is inferior to the other, the emotion, 
virtue or vice shown by one will also produce in 
the other one similar in kind, but corresponding to 
the one first shown, not zdentical with it. Thus an 
exhibition of love to an inferior will produce in 
him love, but the nature of the love will be govern- 
ed by this inferiority, and will be reverence, trust, 
serviceableness, and so on. Benevolence will be 
answered by gratitude, and pity by confidence. 
An exhibition of hate to an inferior will produce in 
him hate, but the nature of the hate, again, will be 
governed by his inferiority, and will be fear, deceit, 
treacherous revenge, and so on. Oppression will 
be met with sullenness, and cruelty with silent 
vindictiveness. The good will produce good, and 
the evil, evil, according to the general law; but the 
particular nature of the good or evil shown will be 
governed by the relative positions of the individu- 
als concerned. 

When we come to study exceptional people, 
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another law comes in. If an exceptionally good 
man is observed, one in whom the love-emotion is 
dominant, then it will be seen that he does not 
answer anger with anger, but that when anyone 
shows the vice of anger to him, he meets it with 
the opposite virtue, kindness; if a man shows him 
the vice of pride, he. meets it with the opposite 
virtue, humility ; if a man shows him the vice of 
irritation, he meets it with the opposite virtue, 
patience; and so on. The result is that the vice is 
checked, and very often the person who showed it 
is led, by the exhibition of the opposite virtue, to 
himself imitate that instead. 


In the case of an exceptionally bad man, one 
who is dominated by the hate-emotion, there is 
but too often an exhibition of vice in answer to 
an exhibition of virtue. A man showing humility 
to such a one is met by pride; gentleness provokes 
insult ; patience stimulates oppression. 


We have thus two laws: 


1, Among ordinary persons, emotions, virtues 
and vices provoke their own likenesses, 
or correspondences. 


2. In persons who are definitely dominated by 
love or hate, emotions, virtues and vices 


provoke the appropriate subdivision of 
their own dominant emotion. 
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Let us consider instances. 


Two ordinary men, equals, meet, and one, in a 
bad temper, speaks angrily; the other flares up 
in reply, answering angrily; the first retorts, yet 
more angrily ; and so it goes on, each getting more 
and more angry, until there is a furious quarrel. 
How often have friends been parted by a quarrel 
beginning in the ill-temper of one. 


Two other men meet, and one, in a bad temper, 
speaks angrily; the other answers softly; with a 
pleasant smile and friendly gesture; the anger 
of the first, finding no fuel, dies down, and the soft 
words and smile awaken an answering smile, the 
anger is gone, and the two walk off arm-in-arm. 


A man in whom the hate-emotion predominates, 
superior to another, treats the latter with insolence 
and threat, trying to force him to yield to his will. 
The inferior meets this exhibition of evil emotion 
with fear, distrust and sullen submission, and in his 
heart springs up the desire for revenge, which he 
nourishes until an opportunity occurs to injure the 
superior. The latter, seeing the fear and sullen sub- 
mission, shows yet more insolence and scorn, the 
sight of the fear increasing the original contempt 
for the inferiority of the other. This again leads to 
increased fear and distrust and more slavish sub- 
mission, with growing longing for revenge, and thus 
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the vicious cycle is repeated over and over again. 


A superior man, in whom the love-emotion pre- 
dominates, comes into contact with an. inferior, in 
whom the very sight of his superiority arouses fear 
and distrust. The exhibition of these vices moves 
him to pity and compassion, and he answers the 
fear and distrust by increased kindness of manner 
and softness of language. The inferior thus met is 
soothed and encouraged, and his fear diminishes to 

slight timidity of approach; this in its turn dis- 
appears, and is replaced by trust and confidence 
in the good-will of the superior. Thus in his 
heart the love-emotion is aroused, and the seeds of 
virtue are implanted instead of those of vice, and 
the relation established is one which conduces to 
the happiness of each of the persons concerned. 

The Itihása and Puranas have many instances 
of this interplay of emotions, of the effects of the 
exhibition of virtues and vices reacting on ‘each 
other. Bhima’s scornful laughter over the blunders 
of Duryodhana awakens hatred and the desire for 
revenge in the bosom of the latter, and the hatred 
grows into one of the causes of the destructive war 
between the Pandavas and the Kurus. Kaushalyá's 
angry reproaches as to the treatment of Ráma are 
met by Dasharatha with gentle humility, and she is 
quickly moved to repentance and shows loving 
humility in return. Arjuna’s fear at the sight of 
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the Virát-rüpa is allayed by Shri Krishna’s gentle 
words and re-assumption of His ordinary form. 
These stories are told for our instruction, that we 
may learn how we should meet and couquer evil, 
not by imitating it, but by exhibiting the opposite 
emotion. A fire is easily put out at the beginning, 
but when it has fuel thrown into it, it grows and 
increases, and at last destroys all with which it 
comes into contact. 

The student will now understand the scientific 
nature of the command addressed to their followers 
by all the great Teachers, never to return evil with 
evil, but always with good. We can understand 
now why and how it has ever been said : Do unto 
others as you would they should do unto you. 

aged ASIRAR: mH qaq: | 

Ow edu piia araratiaaeana: | 
JAZAR SEES qqr (redii i 
This is the summary of the Science of Conduct, 


) 


because the “others” are in very truth “you” 


yourself. Says Manu: 

mud A TMAH AHS: qun quu d 

* Lét him not be angry again with the angry 
man; being harshly addressed, let him speak 
softly.” 


1 Mahabharata, Shauti Parva. Ixxxvi. 


2 Manusmriti. vi. 48. 
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The .Sáma- Veda says: 
WAKA FEAT BRAT BIT werd | ' 
“Cross the passes difficult to cross; (conquer) 


wrath with peace ; untruth with truth." 
Says the Buddha : 


“Hatred ceases not by hatred at any time: 
hatred ceases by love." 


And again : 


“To the man that causelessly injures me, I will 
return the protection of my ungrudging love; the 
more evil comes from him, the more gcod shall flow 
from me." 


And again : 


* He who bears ill-will to those who bear ill- 
wil can never become pure; but he who feels no 
ill-will pacifies those who hate....... Overcome anger 
by not being angered ; overcome evil by good ; 
overcome avarice by liberality ; overcome falsehood 
by truth." 

Says Lao-tze : | | 

“To those who are good, L am good; and to 
those who are not good, I am also good; and thus 

all get to be good. To those who are sincere, I am 


1 Aranya-gana, Arka-parva, 2nd Prapáthaka, 
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. sincere ; and to those who are not sincere, I am also 
sincere ; and thus all get to be sincere." 

Says Jesus Christ : 

“Love your enemies, bless them that curse you, 
do good to them that hate you, and pray for them 
which despitefully use you and persecute you." 

Evil is only perpetuated when it is returned, the 
wrong emotion growing ever stronger as it is fed 
with fuel of its own nature ; but as water poured on 
fire is love poured on hate. Happinesss can only 
be gained as the fires of hatred are quenched, and 
this can only be done by love, generously and free- 
ly outpoured. 

This is the general law, and, in the strictest 
sense, this the last method of finally changing an evil 
nature into a good one. But, in dealing with limit- 
ed times and spaces, it becomes the duty of those 
occupying special positions or offices in the com- 
munity, or finding themselves in special situations 
created by the exceptionally evil, to apply the law 
of justice and punishment rather than that of 
charity. The Sovereign and the judge, representing 
the aspect of nature embodied in the law of equili- 
brium, find it their special duty to punish the evil- 
doer and suppress the disturbances caused by crime, 
restoring the equilibrium of society. Apart from 


this special modification, the general law holds 
good. 
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Further, understanding the nature of virtues and 
vices, and their relations to and re-actions upon 
each other, the student will now be in a position 
to cultivate deliberately the love-emotion in 
his own nature, with the virtues which are its per- 
manent moods, and he will learn also to awaken 
and stimulatethese in others by exhibiting them 
in his own conduct. 
| In his superiors he will awaken benevolence, 

compassion, tenderness, by showing to them rever- 
ence, service, dutifulness and obedience ; and if he 
meets a superior who shows any harshness or pride, 
he will check in himself the feeling of fear which 
springs up, and by showing a frank humility and a 
confidence in his good-will, he will awaken the 
love-emotion, and will thus turn the harshness into 
kindness and the pride into compassion. 

In his equals he will ever seek to arouse affec- 
tion by showing it himself, to win them to kindness 
by showing kindness, to courtesy by showing 
courtesy, to uprightness by showing uprightness. 
When they show‘any of the vices of the hate-emo- 
tion to him, he will restrain the similar emotion 
that leaps up in himself in answer, and wi!l deliber- 
ately show the opposite virtue that belongs to the | 
love-emotion, and will oppose kindness to unkind- 
ness, courtesy to rudeness, uprightness to deceit. 
Thus he will not only avoid increasing the mis- 
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chief caused by others ; but in those others them- 
selves, unless they be exceptionally evil, he will 
arouse right emotion and help them to improve. 


In his inferiors he will try to plant the seeds of 
trust and confidence, encouraging them by his gen- 
tleness and patience, and eradicating all suspicion 
and fear. When he finds an inferior showing these 
vices, he will not allow himself to give way to scorn 
and contempt, but will increase his own gentleness 
and patience, and gradually lead the weaker into 
the love-relation with himself that will make their 
relations mutually pleasant. 

If these principles ruled human relations in the 
family, the community, the nation, how changed 
would be the aspect of the world. How quickly 
would discord change to peace, storm to calm, 
misery to happiness. To use knowledge to guide 
action, so that right action may spring from right 
knowledge, should be the aim of every student of 
the Science of Ethics. Only thus can character be 
builded, and India’s sons become worthy of their 
motherland. The student of to-day is the citizen 
of to-morrow. May right instruction lead him to 
noble life. 

“Jam giving you complete union of hearts and 
minds, in which ill-feeling finds no place. Even as 
the cow is pleased with the new-born calf, so let 
one be pleased with another. Let the son follow 
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his father and be of oné mind with his mother. 
Let the wife remain in peace with the husband and 
speak sweet words to him. Let not the brother 
bear malice towards brother or sister. Let all 
become harmonious with each other, and let all 
treat each other well." 


PEACE TO ALL BEINGS. 
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